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ABSTRACT 
 
 
Creating Unity Among Generations at Presbyterian Church of  
the Master Through Adapted Benedictine Practices 
Jackson Clelland 
Doctor of Ministry 
School of Theology, Fuller Theological Seminary 
2015 
 
PCOM is located in Mission Viejo, a master-planned community in Orange 
County, CA. Designed around the aspirations of families, Mission Viejo mirrors the 
success oriented, pressure-filled lifestyle of the larger area. Goods and services are highly 
accessible, allowing people of different generations to shop for what they want and keep 
undesirable elements at bay. This has resulted in generations functioning separately from 
each other. This paper addresses the challenge of uniting generations at PCOM through 
both spiritual and community formation.   
 
The purpose of this project is to create community at PCOM where, despite 
generational differences, people will find common identity through a rule that encourages 
shared response to the Holy Spirit. To achieve this purpose, a pilot project will include 
teaching on generational differences and the Holy Spirit’s connection to unity. 
Participants in intergenerational small groups will be introduced to the Benedictine 
practices of lectio divina, fixed hour prayer, and hospitality . 
 
Part One examines the community surrounding PCOM, as well as the character of 
the church’s ministry. Attention will be given to the impact of other large churches and 
the area’s growing diversity. Community values will be examined as reflected through 
consumption habits and local by-laws. This section will describe the culture of PCOM, 
with attention to the historical development of generational separation. 
 
Part Two establishes the theological foundation for the project. It begins with a 
discussion of relevant source material, especially The Rule of St. Benedict. An 
examination of historical and current Reformed ecclesiology will reveal emphases that 
aid the project, as well as deficiencies corrected through missional church 
understandings. A theology of spiritual and community formation as responses to God’s 
initiative will be developed. Philippians 2:1-2 and Ephesians 4:1-6 reveal the importance 
of communal attentiveness to the Holy Spirit in creating unity. Benedictine practices will 
be examined as a way of maintaining this kind of attentiveness.  
 
Part Three focuses on creating a pilot project supported by the theological 
foundation. This project will allow generations at PCOM to understand their differences, 
understand the role of the Holy Spirit in creating unity, encounter the Holy Spirit with 
 
 
those of other generations through Benedictine practices, and encounter each other in 
new ways. The pilot project will provide structure, resources, leadership and assessment.  
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INTRODUCTION 
On my first Sunday as the new pastor of Presbyterian Church of the Master 
(PCOM), I ran from the sanctuary, where I had just led the congregation of mostly retired 
people in a traditional liturgy, into the adjacent building, where I quickly removed my 
clerical robe and neck tie. I vaulted onto the platform and began to preach the same 
sermon I had just preached, but now to a crowd made up mostly of parents with school-
aged children who had been dropped off at Sunday school a few minutes earlier. As I 
began my sermon, I realized that the Junior and Senior High School students were trying 
to quietly make their way out of the room to attend their age appropriate programs, now 
that the singing part of worship was finished. I wondered if what they would experience 
in the youth room would have any connection with what happened in either of the 
worship services. In that moment, I recognized my new church was marked by deep 
generational segmentation.   
At first, this segmenting of the generations did not appear to be a problem because 
each age group had unique life stage and developmental needs that were addressed 
through separating them. However, the more I examined this phenomenon at PCOM, I 
discovered that each group also had its own value system, taste in music, dress code, 
expectations of leaders, and learning style. There was very little that any of these groups 
ever did together. I realized it would be possible, or even probable, for whole groups to 
only know those of their own age and never experience opportunities to worship with, 
minister with, or know those older and younger. It occurred to me there were things the 
generations appeared to need from each other. I wondered what kind of meaningful 
shared experiences might succeed in bringing the generations together.  
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It did not take very long to discover there were often conflicts between the various 
generational groups in the church. These were mostly minor things such as whether the 
choir or the praise team had priority in scheduling a room, or how the announcements 
would be handled in a worship service, but each of these conflicts had a generational 
element to it. The people involved could not perceive, or chose not to perceive, the 
viewpoint of the others, a viewpoint that was often an expression of a generationally-held 
value. There was also a sense of loss among some of the people that had previously been 
a part of churches where multiple generations had shared common experiences. While the 
choice to separate groups by age may have allowed for life stage specialization, it had the 
unintended effect of building considerable barriers between people in the church. I 
wondered what it would take to see these barriers melt and for unity to be created among 
the generations.  
In 2009 I began my Doctor of Ministry at Fuller by taking a class called Spiritual 
Formation in a Postmodern World with Dr. Richard Peace. One of the key aspects of that 
class was the exploration of generational cohorts and the unique way each generation 
perceives of and attempts to shape the world. At the time of this class, this study enabled 
me to more effectively disciple the Generation X group at my previous church. I now 
wondered if revisiting an understanding of generational cohorts would help the 
generations connect at PCOM. 
One of the reasons the experience of unity among the generations at PCOM is so 
important is that it offers a positive alternative to one aspect of the Southern California 
culture. In the first chapter, I will explore how the community surrounding PCOM 
functions in such a way that there are very few intentional interactions between 
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generations. A church of generations who genuinely have deep interest in each other’s 
lives, and who share love and concern for each other, would be a demonstration of the 
work of God in this generationally segmented context. As such, it would be a witness to 
the larger community of a God who breaks down barriers between people.   
Fifteen years ago, in the midst of seminary study, I was challenged by these words 
of Stanley Hauerwas: “How can the world ever recognize the arbitrariness of the 
divisions between people if it does not have a contrasting model in the unity of the 
church?”1 This thought that the church community is to live its life differently than the 
surrounding community and, by doing so, be a witness to God’s presence in their midst, 
has enticed me to develop a better understanding of the nature of the church.  
Two of the key ways the church, as a foretaste of the new humanity (2 Cor 5:17), 
is called to be different than the surrounding culture is through its unity and in the 
people’s love for each other. Paul exhorted Christians in Galatia toward both unity and 
love even among the diverse groups of people that made up the church such as Jews and 
Greeks, slaves and free persons, and males and females. Love and unity were made 
possible through each person’s recognition of their common Lord and Savior, Jesus 
Christ, and the resulting recognition of his ongoing transformation of both themselves, 
and these different others, through his presence with them all. By extension, this oneness 
Paul said was possible for the church in Galatia could be discovered among the Builders, 
Baby Boomers, GenXers and Millennials at PCOM who currently experience ever 
widening cultural divides and barriers to community even within the church.  
                                                
1 Stanley Hauerwas, The Peaceable Kingdom: A Primer in Christian Ethics (Notre Dame, IN 
University of Notre Dame Press, 1983), 100. 
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The recognition of the presence and movement of a common Lord and Savior 
asks for more than theological adherence or doctrinal education, but pushes into the 
experience of both personal and communal faith. Recognizing God’s presence and the 
presence of others raises the question of how the church approaches the task of spiritual 
formation, not just for each individual, but also for the church community as a whole. 
Christians must be able to recognize God’s presence, not only within themselves, but also 
within each other if there is a likelihood of responding with unity and mutual love. 
Formation efforts should enable the recognition of the Holy Spirit’s action within oneself 
and the same Spirit’s action in another despite differences.  
 One tradition within Christianity, the Benedictines, has historically held both the 
individual and communal aspects of formation together. The monastic life of this group, 
as formulated in the Rule of Saint Benedict, encourages individual practices such as 
lectio divina and prayer, while connecting these together with communal practices such 
as fixed hour prayer, shared meals, and hospitality. The Benedictine tradition has much to 
offer a church discovering its need for a common language and experience of spiritual 
formation. 
This project is an attempt to connect the generations at PCOM through a spiritual 
and community formation strategy adapting practices from the Rule of Saint Benedict for 
use in intergenerational small groups. In May 2015, those who are interested in 
participating in this experiment will be divided into intergenerational small groups for an 
eight-week experience with God and each other. They will be taught how to experience 
God’s presence individually and together through adapted Benedictine practices of lectio 
divina, fixed hour prayer, and hospitality. The desired outcome of this strategy is for the 
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congregation to embrace God’s call to unity and love among the generations that 
currently have little or no shared experience.    
Some might wonder at this point if, as a Presbyterian, I have wandered away from 
Reformed Theology and into Roman Catholic territory. A reminder that there was no 
Protestant church at the time of Benedict offers one corrective to this objection. As such, 
the Rule of Saint Benedict is as much apart of Protestant spiritual history as it is Roman 
Catholic. Its roots are ancient, but because the worldview differs so much from today, 
attention will be taken to acknowledge the differences between Benedict’s world and our 
own. Some parts of Benedict’s rule and monastic life will need theological correction that 
the Reformed grasp of the faith offers. This will be achieved through a literature review 
of Jürgen Moltmann’s The Church in the Power of the Spirit. At the same time, some 
emphases of the Reformed church heritage will need a missional corrective if PCOM is to 
fulfill its purpose as a witness to the larger community in our current context. This will be 
achieved through a review of Darrell Guder’s The Continuing Conversion of the Church. 
In undertaking this project, my hope is that the Holy Spirit, who removed the 
barriers that kept people in the first century from experiencing the deep love of the 
Father, Jesus, and each other, will also remove the barriers to unity that exist among the 
generations at PCOM. Beyond this initial hope lies the anticipation that this unity will be 
a witness to the surrounding community of power and love of God.
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CHAPTER 1 
MISSION VIEJO: THE CULTURE OF SOUTH ORANGE COUNTY 
 
A Community in Transition 
Mission Viejo is a city located in South Orange County, California with a 
population nearing 100,000.2 It was founded as a master-planned community in the early 
1960s with the vision of creating a safe yet stimulating environment for families to raise 
their children for future success. The developers’ stated mission was “to create pleasant 
neighborhoods with adjacent parks for each, and schools and churches nearby where 
families could recreate, worship and work toward mutual values in their lives in a 
beautiful setting where the price of housing was amenable to those to whom it 
appealed.”3 Their long-range plan included recreation centers, green belts, underground 
utilities, marked bicycle paths, custom streetlights, golf courses, a library, and an 
enormous man-made lake. Beyond attention to physical infrastructure, the developers 
also planned for a special emphasis to be placed upon education, sports, and recreation. 
                                                
2 California Cities, Towns, and Counties, State and Municipal Profile Series (Woodside, CA: 
Information Publications, 2009) 263. In 2009 the population was approximated at 98,572.  
 
3 Doris I. Walker, Mission Viejo: The Ageless Land (Mission Viejo, CA: Mission Viejo, 2005) 44, 
45. 
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They encouraged community participation and volunteerism by families through 
community celebrations and events run by a volunteer activities committee. They would 
later name their creation “The California Promise.”4 
More than fifty years have passed since the original homeowners took up 
residence, and an entire generation has now lived in Mission Viejo. Many of the original 
residents still reside in the homes they bought in the 1960s as young families. The 
California Promise lived up to its name for these residents as their community indeed 
flourished.  
Sports and recreation were a large part of the community’s success.  In the mid-
1970s, with 3700 members, the American Youth Soccer Organization of Mission Viejo 
became the second largest in the nation. The Mission Viejo Soccer Club has since won 
numerous state championships, along with two Western, two national, and two 
international titles.5 When the Summer Olympics came to Los Angles in 1984, Mission 
Viejo hosted the Individual Olympic Cycling Races. “The International Cycling 
Federation called this Olympic race one of the best run biking events they had ever 
witnessed.”6 In the same year the Nadadores Swim Team won the forty-fourth national 
team title becoming the “winningest team in the history of swimming.”7 In the late 1990s, 
Mission Viejo gained sports attention with its Little League All-Star Teams, earning 
                                                
4 Walker, Mission Viejo, 47. 
 
5 Ibid., 78. 
 
6 Ibid., 84. 
 
7 “Mission Viejo Milestones,” http://cityofmissionviejo.org/Library/Library.aspx?id=9745 
(accessed November 1, 2013). 
 
 9 
Western titles, national championships, and eventually one team becoming World Little 
League Champions.8 Mission Viejo continues to produce both amateur and professional 
champions in other sports too: golf, water polo, diving, track and field, and volleyball. 
Within the community, volunteers organized activities that became traditions of 
community pride. These included a community camp out, a Fourth of July fair, family 
film nights at the lake, and a community Christmas event, where snow is shipped in for 
sledding and Santa arrives by boat. Mission Viejo has, in many ways, surpassed the 
expectations of the developers, but there are some indications that the generations who 
have followed the original residents to the California Promise will find it increasingly 
difficult to achieve the founders’ vision. Mission Viejo is a community in transition. 
 
From Young Families to Retirees 
The houses in Mission Viejo were intentionally built to be affordable for the 
original residents in 1966. They are now only affordable by those earning substantially 
more than the average American household. In April 1966 the original residents paid on 
average $23,000 for a home in Mission Viejo.9 At that time, the national median income 
was $6,900 annually. Today the average price of a home in Mission Viejo is $592,400.10  
While the national median income is $52,762, it is $89,727 for residents of Mission 
                                                
8 Walker, Mission Viejo, 79. 
 
9 Ibid., 45. 
 
10 “House Prices in Mission Viejo,” http://www.zillow.com/local-info/CA-Mission-Viejo-home-
value/r_12773/ (accessed November 1, 2013). 
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Viejo.11 Despite the higher median income of Mission Viejo residents, the cost of 
housing is a considerably larger portion of the family budget than it was in the past.    
This increased cost of housing has created a number of effects. It is more likely 
today that there will be more than one wage earner in a household than in previous years.   
This may in part be due to shifting societal norms that have brought more women into the 
workplace, but in many cases it also due to financial necessity. Most families cannot 
afford to live in Mission Viejo on one income. This increase in the number of those 
working in each household results in less time being available for activities outside of 
work, such as community volunteering, and recreation, which have been so important to 
Mission Viejo’s community identity. 
Mission Viejo was built on the promise of a place designed for families to raise 
their children. As such, it originally attracted young families. In 1980, the median age of 
a Mission Viejo resident was 29.12 Only 18.6 percent of the population was over the age 
of forty-five.13 It was almost generationally homogenous. Today many of those families, 
having long since raised their children yet have remained in the community. While young 
families continue to move into the area, Mission Viejo has overall matured, becoming 
                                                
11 “Median Household Income for the United States and Mission Viejo,” http://www.city-
data.com/city/Mission-Viejo-California.html (accessed November 1, 2013). 
 
12 Orange County Progress Report 1988-89 Vol. 25 (Santa Ana, CA: Orange County 
Administrative Office, 1988), 62. 
 
13 Ibid. 
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more diverse in age than it was at the outset. By 2010, the median age had increased to 
42.2, and 35.7 percent of the population was over the age of forty-five. 14 
While Mission Viejo began as a community filled with young parents and their 
children, it is now a city representative of diverse generations and life stages. This 
maturing has resulted in changes to the kind of community Mission Viejo has become.   
One aspect of the change in community is evidenced by increased attention to the needs 
of seniors. Two large 55-plus communities are now a part of Mission Viejo, as is a senior 
center. The senior center and the city events office offer many activities geared toward 
the interests of the city’s older and retired residents. Additionally, a large hospital, Saint 
Joseph’s Mission Hospital, is now apart of the city. 
 
Ladera Ranch: An Attempt to Copy the Success of the Past 
The California Promise of a master planned community geared toward young 
families with children was highly successful in the 1960s. A similar model was proposed 
in 1999 for the land immediately adjacent to Mission Viejo. Within ten years Ladera 
Ranch went from ranch land to a master planned city with 6,652 homes.15 As was the 
case with Mission Viejo, the plan included amenities that would appeal to young 
families: a farmers market, water, sports, and skate parks, good schools, and family 
friendly events such as the winter festival and yearly Ladera Grand Prix cycle race; again, 
the young families came. The average age in Ladera Ranch is thirty-two, with only 8.5 
                                                
14 “Median Age in Mission Viejo,” http://factfinder2.census.gov/faces/ 
nav/jsf/pages/community_facts.xhtml (accessed November 1, 2013); Orange County Progress Report 2007 
(Santa Ana, CA: Orange County Administrative Office, 2007), 103. 
 
15  Population of Ladera Ranch, http://laderalife.com (accessed November 1, 2013). 
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percent of the population being over the age of sixty-two.16 Ladera Ranch, like Mission 
Viejo was, is almost generationally homogenous, but this is where the similarities 
between the past and present communities diverge.  
Consumption is one of the primary factors differentiating Ladera Ranch from 
Mission Viejo as its own lifestyle enclave.17 Housing prices were, from the outset, 
comparatively high and increased rapidly during the development of Ladera Ranch. This 
meant it initially attracted a wealthier population than did Mission Viejo in the 1960s.  
The median household income in Ladera Ranch is $132,475, compared to Mission 
Viejo’s $89,727. Many of its homeowners are still heading toward their prime earning 
years. Despite its physical proximity, the consumption of goods and services is higher for 
this community than it is for Mission Viejo. 
 
White Mono Culture to Multi-Ethnic Culture 
Not only has Mission Viejo experienced deepening diversity in the age of its 
residents since its development, it has also become more racially and ethnically diverse. 
The earliest census figures for Mission Viejo were from 1980, in expectation of the 
moment when Mission Viejo would be incorporated as a city in 1988. In 1980, 94 percent 
of the population was white, 5.6 percent of Hispanic origin, with the small remainder 
                                                
16 “Average age in Ladera Ranch,” http://factfinder2.census.gov/faces/ 
nav/jsf/pages/community_facts.xhtml (accessed November 1, 2013). 
 
17 R.N. Bellah, R. Madsen, W.M. Sullivan, A. Swidler, & S.M. Tipton. Habits of the Heart 
(Berkeley: University of California Press, 1985), 335.  Bellah defines a lifestyle enclave as "formed by 
people who share some feature of private life. Members of a lifestyle enclave express their identity through 
shared patterns of appearance, consumption, and leisure activities, which often serve to differentiate them 
sharply from those with other lifestyles." 
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being all other ethnicities.18 By 2009, Mission Viejo was already becoming much more 
diverse. 76 percent of the population was white, 12.1 percent Hispanic, 7.8 percent Asian 
and Pacific Islanders, 1.1 percent Black, and 3 percent all other races.19 This trend, away 
from being almost exclusively white, and toward being ethnically and racially diverse, is 
increasing.  
While Mission Viejo began almost racially and ethnically homogenous, Ladera 
Ranch was more diverse from the outset. While still predominantly white, a large Asian 
and Hispanic influence was also present in the community along a small number of other 
ethnicities.20 The two communities today resemble each other in this regard.   
 
Local Economics 
America, as a whole, has increased its level of consumption since the 1960s when 
Mission Viejo was founded. The standard of living has soared since the end of World 
War II. As James Roberts demonstrates, “fifty years ago the average U.S. home was 
1,200 square feet…by 2008 the average home was 2,500 square feet. All this while 
families are getting smaller. Forget the two-car garage; any respectable new home today 
comes standard with a three-car garage. The same holds true for the number and size of 
                                                
18 Orange County Progress Report 1988-89  Vol. 25 (Santa Ana, CA: Orange County 
Administrative Office, 1988), 62. 
 
19 California Cities, Towns, and Counties, State and Municipal Profile Series (Woodside, CA, 
Information Publications, 2009), 263. 
 
20 “Mission Viejo Community Facts,” http://factfinder2.census.gov/faces/ 
tableservices/jsf/pages/productview.xhtml?pid=DEC_10_DP_DPDP1 (accessed November 1, 2013). 
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cars we drive…the latest cell phones and other electronic devices are considered de 
rigueur.”21  
While increase in material prosperity has had many positive effects, it has also has 
a dark side. Material abundance allows people, who might otherwise look to each other 
for support, to live more self-sufficiently, and thus independent of one another. This is 
detrimental to the development of an interdependent community. It further allows for 
people with material means to, if desired, intentionally keep themselves separate from 
those that are different than they are, whether the differences are racial, socio economic, 
or generational. Some examples of this kind of separation in Mission Viejo are the 
upscale gated neighborhoods, the Mission Viejo Golf and Country Club, and recreation 
activities such as horseback riding. 
 
Self-Expression and Consumption 
Some time ago, retail analyst Victor Lebow described the situation that we would 
be facing today like this:  
Our enormously productive economy…demands that we make consumption a 
way of life, that we convert the buying and use of goods into rituals, that we seek 
our spiritual satisfaction, our ego satisfaction, in consumption…(We) need things 
consumed, burned up, replaced, and discarded at an every-increasing rate.22 
 
South Orange County (SoCal), of which Mission Viejo is a part, has been portrayed by 
the media as putting this kind of conspicuous consumption on display. This is, after all, 
where the Real Housewives of Orange County reside, and where the popular teen show, 
                                                
21 James A. Roberts, Shiny Objects: Why We Spend Money We Don’t Have in Search of Happiness 
We Can’t Buy (New York: Harper One, 2011), 12.  
 
22 Ibid, 13. 
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the OC, was filmed. Both display, if not promote, a materialistic approach to life. In these 
shows, the large luxury homes, cars, clothing, and lifestyle accoutrements are often a 
means of self-expression and status recognition.  
The median household income in Mission Viejo compared to the national average 
hints at the relative wealth and consumption of the city’s population. While some of this 
wealth goes toward the cost of living, it is clear that there is a materialist element to the 
culture here as well. While not as extreme as the stereotypical media portrayal of 
Southern California, there is a cultural expectation that people will express themselves 
through what they consume. In my first months in Mission Viejo, I observed many more 
luxury cars on local roads than I had seen in my previous community in Tacoma, 
Washington. While the community is simply wealthier than Tacoma, it displays its 
wealth through a small number of luxury brands that communicate status. After a couple 
of weeks as the pastor a member of my new congregation took me to Nordstrom 
department store and bought me a more fashionable suit than I had been wearing. He was 
concerned that I would not get a fair hearing in the pulpit if I did not look a certain way. 
Another person gave me an Apple iPad because my paper notes were too obvious.  
 
The Economic Crash and a Fresh Examination of Priorities 
The global financial crisis of 2007-2009 that led to the 2008-2012 recession had a 
significant impact on Mission Viejo and Ladera Ranch. As the stock market dropped so 
did consumer wealth. Employees were laid off, and many homes went into foreclosure or 
were sold for much less than people owed on them. In late 2010, CNN’s Money 
Magazine wrote an article entitled Welcome to Zombieland: Ladera Ranch, California, 
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which described the situation of families continuing to live in homes while the banks 
dealt with the massive number of loan defaults in the community. The article stated 
“about one in ten Ladera mortgages was at least 30 days late.”23 The result was a city that 
continued to look full and prosperous only because the banks were not quick to evict 
those who could no longer pay their mortgage. The same situation occurred, to a lesser 
extent, in Mission Viejo. 
This crisis and recession led some people toward introspection and empathy. If 
self-expression was tied to consumption as I have suggested above, then the financial 
meltdown raised questions about debt, possessions, self worth, relationships, and values.  
Families watched neighbors put short sale signs on their lawns and wondered, perhaps for 
the first time in some cases, how they could offer support to the family down the street.  
During this time PCOM began a ministry of care to families who had lost their 
homes. They were offered meals and lodging at the church. Over 200 members of the 
church expressed desire to actively help in this ministry. This was an overwhelming 
response of support for this ministry that revealed both the helplessness that many felt, 
and the degree of empathy that people had for their neighbors. A small support group was 
also started for men who were unemployed. Along with praying for each other, they 
helped each other look for work and prepare for interviews. Perhaps genuine 
relationships were more easily fostered when self-expression through consumption was 
curtailed. Time will tell, now that the recession is beginning to end, if people will have 
                                                
23 Beth Braverman and Tali Yahalom, “Welcome to Zombie Land: Ladera Ranch, California,” 
http://money.cnn.com/2010/12/07/real_estate/ladera_ranch_foreclosure.moneymag/index.htm (accessed 
November 1, 2013). 
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made genuine changes to their pattern of life or if they will simply go back to living as 
they did before the crisis. 
 
Large Churches 
Another unique aspect of South Orange County is the number of large evangelical 
churches in the area (See Appendix A). While churches in many places around the 
country are experiencing the marginalizing effects of secular and pluralist culture, South 
Orange County churches are still more integrated into the life of the larger community 
than elsewhere. The current and previous mayors of Mission Viejo are visible and vocal 
about their Christian faith. Many of the leaders in the public school system are also open 
about their Christian faith. It is common to discover that your neighbor attends one of the 
local churches. 
The size and budget of these churches allow them to do almost everything on a 
larger scale than smaller churches. Worship services require massive screens and sound 
systems. Professional musicians and staff give leadership where smaller churches would 
look to volunteers. The resources that follow the launch of each new initiative are 
tremendous, allowing for more people to be reached and deeper impact to be made. The 
reach of these churches goes far beyond the local community. Many of these churches 
hold national conferences to equip church leaders around the country and many of their 
lead pastors have published books.  
While many positive things can be said about the local churches one assumption 
seemingly unexamined among them is that the church is the center of God’s activity, and 
so getting more people to come to church is the primary goal. As a result, those in 
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leadership seem more concerned with methods for managing, maintaining and growing 
the church instead of seeking to help God’s people discern what God is doing in the local 
context, and how to engage their participation in it. This attractional impulse is most 
clearly seen in the story of the beginning of the largest of the local churches, just three 
miles from PCOM, Saddleback Community Church.  
 
Saddleback Community Church 
In his book, The Purpose Driven Church, founding pastor Rick Warren tells the 
story of how Saddleback Community Church began and why it experienced the growth 
that it did. His purpose driven principles and models have been applied in countless 
congregations across the globe. The Purpose Driven Church is essentially a model or 
manual for how to grow a church by attending to its core purposes.   
The model is attractional in its approach. By turning the unchurched community 
into regular attenders through a seeker sensitive worship service, the church can then help 
these people toward the deeper commitments of membership, maturity, and finally, 
ministry. The initial question of how to turn the community into regular attenders begins 
by answering, “who is your target?”24 Rick Warren answers that question by creating a 
composite profile of the typical unchurched person in the community that he wanted to 
reach. This person he calls Saddleback Sam.25 By appealing to Sam’s high education, his 
like of contemporary music, his skepticism about organized religion, and his preference 
for informal over formal, Warren believes Sam will better connect to Saddleback Church. 
                                                
24 Rick Warren, The Purpose Driven Church (Grand Rapids, MI: Zondervan, 1995), 155. 
 
25 Ibid., 170. 
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While this could be understood as contextualizing the message, it also has all the 
elements of a consumer demographic study for a marketing campaign. Warren develops 
the attractional approach through a chapter entitled, “How Jesus Attracted Crowds,” and 
a later chapter, “Designing a Seeker Sensitive Worship Service.” Both of these chapters 
focus on methods to help churches better connect and attract people into the life of the 
church. 
It is hard to argue with Saddleback Church’s success. They bring clarity and 
purpose to what often looks haphazard in other churches. What is left unsaid by the 
approach is how Saddleback Church does or does not make room for those who do not 
look at all like Saddleback Sam. In the New Testament we see God’s people reaching 
across the barriers that would otherwise separate them in order to reach those who were 
unlike them. Whether it was Jews reaching out to Gentiles as Paul did, free men reaching 
out to slaves, as Paul coached Philemon to do, the church grew because the gospel 
enabled very different people to find unity together in Christ. This reaching outward 
toward the other appears to be very different than the approach of attracting in the 
homogenous.   
 
Other Local Mega-Churches and Their Limitations 
Clearly there is much faithful work being done through the many large local 
churches, including Saddleback Church. There is, however, one drawback to having so 
many prominent churches in the same area. While the ability to choose or shop for a 
church tailor made to fit each family’s needs could be seen as a strength allowing many 
more people to find a church with which they find affinity, it is also evidence that the 
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body of Christ in this area does not always work toward overcoming differences be they 
generational, theological or ethnic differences.  
Some churches cater to the tastes and needs of one generation or ethnic group to 
the exclusion of the others. Others lift up values such as biblical inerrancy or expository 
teaching that tend to attract another group of Christians. While it is not the case that every 
person falls prey to a church consumer mentality, the high consumption patterns in other 
aspects of life in South Orange County certainly permeate thinking about the church. If 
overcoming differences through a shared life in the Spirit is a key aspect of Gospel, as I 
will argue in this project, then the attractional and consumer mindset will be a hindrance, 
both to unity and love for one another that the New Testament says we can experience, 
and to the authentic witness of the church in our community.   
 
Segmenting of Generations 
As a master planned community, Mission Viejo has built amenities for all of its 
residents. There is something for everyone: a senior center for seniors, parks for children, 
trails for the active, shopping for all. One of the benefits of having anticipated the needs 
of each age group has been that people with similar interests or life stages have easily 
been enabled to discover each other and spend time together. The unanticipated drawback 
has been a lack of time for common life among generations. It is very easy for people of 
different generations to live much of their lives separately from each other.    
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The Priority of Children 
One of the aspects of the segmenting of generations develops through the focused 
attention paid to the emerging generation of children. All of the schools score very high 
on statewide ratings, the PTA groups are strongly supported by parents, and there are 
endless opportunities for children to participate in sports and other extra-curricular 
activities.  Continued effort to keep Mission Viejo the safest city in the state and the third 
safest in the nation, allows for children to develop confidence in the world around them.26 
The consistent weather, along with more than 1,100 acres devoted to parks and open 
space, allow for many sports to be played year round. At the same time, the number of 
opportunities that exist for children is tremendous including high level coaching in 
baseball, swimming, football, and gymnastics. Because there is so much opportunity, 
most parents have high expectations of their children’s success, maybe more than 
elsewhere. 
Because of these high expectations, children do not have much unplanned and 
unstructured time. By bringing a special focus to a subject matter or a sport, a child can 
become more proficient at it, but they will often have to remove themselves from more 
diverse groups in order to gain this focus. What is gained in singular proficiency, but 
what is lost is common time with those outside of the area of focus, including those 
belonging to other generations.   
 
 
                                                
26 “Mission Viejo Safety Record,” http://missionviejolife.org/2011/12/07/mission-viejo-california-
safest-city/ (accessed January 1, 2014). 
 22 
Pace and Scheduling of Family Life 
The pace of family life has picked up considerably since the California Promise 
was first made. As mentioned earlier, it is more likely now than in the past that in a two-
parent home both parents will need to work in order to afford life in Mission Viejo. This 
means that there is less time to develop relationships between parents and their children. 
This factor combined with pressure to ensure children succeed in school and sports have 
made the weekly schedule of most families very busy. Shoulder times such as early 
mornings or late in the day, or transitions such as driving children to school or practice 
are often the key moments for parents and children to connect, as most families spend 
most of their time in different places doing different things. This again segments the 
generations.  
Not in My Backyard 
Mission Viejo maintains very clear values about the kind of community it intends 
to be. The Community of Character committee promotes civic values each month through 
discussions, film, and even posts them in the newsletter and on signs.27 These character 
qualities include: perseverance, unity, integrity, service, moral courage, citizenship, 
fairness, self-control, responsibility, respect, thankfulness and caring. These are good, 
family values that are shared by most of the residents who live here. Mission Viejo, as 
mentioned earlier, is one of the safest cities in North America and promotes that fact as a 
means to draw more people and business into the area.    
However, one of the difficulties lies in how Mission Viejo deals with those who 
do not easily fit into the community and its values. One of the ways of maintaining high 
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standards and values is through by-laws and the way that they are enforced. Between the 
city, homeowners associations, and city by-laws many things are either prohibited or 
required of residents. Properties must be maintained to standards, signage is regulated, 
licenses must be sought for everything from pets to property enhancements, and 
permissions must be sought for things like house paint color, all in order to ensure 
uniformity. Those who cannot or choose not to live by these uniform standards often find 
themselves with heavy fines or dealing with law enforcement. One of the benefits of 
having safe and stable community is that the tax base allows for consistent policing. 
However, the result is that marginalized groups such as the mentally ill, homeless and the 
poor have more difficulty here than in other parts of Orange County.   
In my first year in Mission Viejo, I came alongside of a man with mild mental 
illness who lived on the streets and slept in the bushes at night. On a regular basis he was 
arrested for vagrancy and fined amounts that he had no way to pay. He was discouraged 
from staying in the city even though he had lived in Mission Viejo his whole life.   
 
Access to Social Services 
There are few resources that are easily available to marginalized population of 
Mission Viejo. As a result of my relationship with the homeless man, I discovered that 
there is no shelter for the homeless in the city and that most of the mental health 
resources were not only difficult to access but were found in the neighboring cities. It 
would seem that in not providing easy access to help for the marginalized population, the 
city encourages these people to leave. This phenomenon has been referred to elsewhere 
as “not in my back yard.” Rather than putting a balance of resources toward helping those 
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who cannot or do not easily fit into the community’s current way of life, the community 
instead puts a disproportionate amount of resources toward law and by-law enforcement. 
This is another example of the inability or lack of desire to bridge differences in order to 
build diverse community.  
 
Summary 
Mission Viejo began as a dream of a community where families could thrive. It 
has in many ways lived up to its promise. As it has grown, so has its reputation as a safe 
city with successful sports, good schools, and so many amenities from which people can 
choose, including churches. But challenges lie ahead for this community. Abundance has 
made Mission Viejo both desirable and expensive. Newer residents must work harder and 
longer to afford to live the California Dream, a dream that has become more prosperous, 
and perhaps more elusive, than the earlier residents would ever have imagined. Despite 
becoming a more diverse population, the possibility of this diversity translating into 
genuine community is threatened by the pace of life, a consumption mindset, and the 
means to keep those who are different at a distance. Generational separation is one of the 
current obstacles to the formation of real community and it is the core issue that I seek to 
address through the implementation of this project.   
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CHAPTER 2 
PRESBYTERIAN CHURCH OF THE MASTER 
 
The story of Presbyterian Church of the Master (PCOM) began at the same time 
as the story of the community that would become Mission Viejo. In 1966, the Presbytery 
of Los Angeles opted to purchase five acres of land adjacent to what would become a 
very visible and busy intersection of the city. By late 1967, 141 people attended the first 
worship service at Mission Viejo High School. Only Mount of Olives Lutheran Church 
can claim a church presence in the area before PCOM, and even then, only by a few 
months.    
Because PCOM began to form its ministry in this community while the 
community was, itself, in the process of forming, certain decisions ensured steady 
growth. A high number of young families were being drawn to Mission Viejo, and the 
church elders recognized that in order to reach these families they would have to create 
ministries for children. The development of a Sunday school program was an urgent 
need, as was connection to older students. Founding members, Jim and Phyllis Everett, 
created the Club 37 high school group in 1968, even before the first elders were elected 
to replace the steering committee of the church. By the time of the ground breaking for a 
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building, in the fall of 1969, there were already plans in place for a preschool, which 
began the next year. As was hoped, the church began to reflect the demographics of the 
community, which was almost entirely made up of young families with children. As the 
community grew, so did the church, from 141 in attendance at the first service in 1968 to 
its height of 1,400 members in 2009.  
More recently, the membership, attendance, and participation at the church have 
started to gradually decline, with around 1,000 current members. PCOM is now over 
forty years old and, throughout this time, the leaders have adjusted the ministries of the 
church to meet the changing needs of the founding generation. More than 70 percent of 
the congregation is over the age of fifty-five, and many of the most recent members are 
also older. As discussed below, PCOM has connected well with the needs and 
expectations of those over fifty-five years old.  
One of the reasons for PCOM’s growing success over the past forty years was the 
leader’s recognition that the church needed to reflect the demographics of the community 
it sought to reach. At that time both community and church were relatively homogenous: 
young, Caucasian families with children. But as the community began to change the 
church did not adapt nearly as quickly to its changing context and the needs of emerging 
generations as it did to the life stages of its founding generation. For example, while there 
was an initial focus placed on ministering to children that drew people to the church, it is 
no longer a life stage need for 70 percent of the congregation today as they find 
themselves in the empty nest stage of life or older. As a result, while many current 
members would like to see a large and thriving children’s ministry, as in the past, they do 
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always not have the desire to participate in its viability. This dynamic comes at the very 
time the community surrounding PCOM is becoming younger.28 
 
Culture and Values 
PCOM’s identity is a reflection of the values undergirding its shared life as a 
community. PCOM has a high view of Scripture and places a high value on Christian 
education and understanding. This is evidenced in the above average education level of 
the congregation, in the expectations of preaching, and the kinds of classes offered. The 
approach to preaching, teaching, and discipleship more often appeal to the mind, and 
being thoughtfully engaged, than to the heart and the personal experience of faith.  
The value of excellence is embedded in PCOM’s identity. This is most clearly 
expressed through exceptional facilities and the music ministry of the church. Very gifted 
people lead in accompaniment and singing. Large-scale musical events, which include a 
full orchestra and paid singers, are a regular part of the year and draw many from the 
larger musical community. Outside of these events people have many performance 
expectations for those who are leading in worship and in the ministries of the church. 
While excellence encourages people to give their very best to God, the possibility of 
failure often discourages innovation and experimentation. Excellence also tends to 
compete with the value of authenticity, which is far more important to the younger 
generations than it is to the older.  For example, Allen and Ross suggest that while Baby 
Boomers look for a church where ministry is done well, GenXers look for a church that is 
                                                
28 Kevin Ford, Mission Plan for Presbyterian Church of the Master (Mission Viejo, CA: TAG 
Consulting Group, 2009), 7. According to a mission study done by TAG Consulting group in 2009, only 33 
percent of Mission Viejo residents were over fifty years old, and in the next five years the young children 
demographic (0-7 years old) would grow to over 17 percent of the population.  
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both authentic and technologically connected.29 Gary McIntosh also ties Generation X to 
the value of authenticity, where excellence is less important than “honest, 
straightforward, tell-it-like-it-is worship services.”30 
PCOM also values practical service to others as a primary means of expressing 
faith. For over a decade, PCOM has involved its people in recovery efforts in the 
southern United States, sending teams to rebuild houses after hurricanes and tornadoes. 
PCOM also emphasizes local service involvement by working with community partners 
such as South County Outreach and elementary schools.  
PCOM has a high value on children discovering Jesus’ love. Children’s Ministries 
provides both a mid-week program and Sunday school with over eighty children in 
attendance. Summer vacation Bible School swells to over 320 children. One of the key 
partnerships for developing children’s faith is Forest Home Camp. Hundreds of children, 
youth, and families attend camp every year with many being offered scholarships to 
attend by older PCOM members who attended in the past. Additionally, PCOM supports 
a large number of mission organizations that seek to help at risk children around the 
world. 
 
Attractional 
While values shape the identity of PCOM, there are others aspects of the PCOM 
culture that are often assumed without being examined. One of these is the attractional 
                                                
29 Catterton Allen and Christine Ross, Intergenerational Christian Formation: 
Bringing the Whole Church Together in Ministry, Community and Worship (Downers Grove, IL: 
Intervarsity Press, 2012), 151,152. 
 
30 Gary L. McIntosh, One Church, Four Generations: Understanding and Reaching All 
Ages In Your Church (Grand Rapids, MI: Baker Books, 2002), 141. 
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nature of PCOM’s ministries. In the 1989 film, Field of Dreams, Ray Kinsella hears a 
voice telling him to build a baseball field in his cornfield in Iowa. He hears the words 
“build it and he will come.” After building the field, Shoeless Joe Jackson, a long dead 
player, along with some of his teammates emerges out of the corn to play baseball. This 
phrase, “build it and he will come” expresses well the attractional model at work at 
PCOM. From its earliest stages in trying to connect with the young families moving into 
the community, the driving question has been what will bring people to this church. This 
question has been answered by building programs and facilities attractive to young 
families with children: an engaging children’s program, high quality musical events, a 
beautiful church building.  
Attempts to attract people into the church are becoming less successful for many 
churches including PCOM. This may, in part, be due to cultural changes that have 
resulted in Christianity being less influential and increasingly marginalized in North 
America. According to Alan Roxburgh, the Church has lost its social location at the 
center of culture. “In contrast with the long history of the Christian church in the Western 
world, congregations must now learn how to live the gospel as a distinct people who are 
no longer at the cultural center.”31 So attempts to attract people back into church life are 
less successful today, in part because fewer people grew up going to church when they 
were young so have nothing to return to when they enter the life stage of raising their 
own children.   
                                                
31 Alan J. Roxburgh, Missional: Joining God in the Neighborhood (Grand Rapids, MI, Baker 
Books, 2011), 1.  
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The attractional model has a number of unintended consequences that can be seen 
in the ministry of PCOM. One of the criticisms made about the attractional model of 
church is that it creates consumers of religious goods and services better than it does 
genuine disciples.32 For example, older people joining PCOM will most often state the 
high quality music as a key factor in their decision to join. Families with school-aged 
children will say that the children’s programs are a key reason for their attendance.  
As discussed earlier, a consumer mindset is engrained in Southern California such 
that it is simply expected, even in churches. A related factor facing PCOM is competition 
between local churches seeking to attract and maintain a growing congregation. When 
PCOM began it was one of the only churches in the community. Now, with so many 
churches nearby, there are many more choices to choose from. Because the attractional 
model is normative, each church must continue to improve upon its programs or face 
losing people to churches who are doing the same things better. 
Both the consumer and competitive mindsets proceed on the assumption that the 
church is at the center of the God’s activity in the world. This church-centric imagination 
primarily concerned with managing, maintaining, and growing the church needs a 
biblical corrective. A missional theology, discussed in Chapter 4, is essential to help the 
congregation discern what God is doing in the local context beyond the building, and 
how to engage in God’s movement. Alan Hirsch describes this corrective as “an outward 
thrust rooted in God’s mission that compels the church to reach a lost world – its impulse 
                                                
32 Eugene H. Peterson, Under the Unpredictable Plant: An Exploration in Vocational Holiness 
(Grand Rapids, MI: Eerdmans, 1992), 35. Peterson states, “North American religion is basically a 
consumer religion. Americans see God as a product that will help them to live well, or to live better.  
Having seen that, they do what consumers do, shop for the best deal.” 
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is a sending rather than an attractional one.”33 The local church cannot be content 
drawing people through its doors with programs and events. As Stanley Hauerwas states, 
“Christ’s presence is not confined to the church. Rather it is in the church that we learn to 
recognize Christ’s presence outside the church.”34 The church is sent into the world to 
witness to and participate with God in what God is doing in reconciling the world to 
himself in Christ.  
 
Age-Segmented Programs 
Related to the attractional way of thinking is the idea that a church offers 
programs to meet the needs of various groups. At PCOM most of the programs have been 
designed around life stages, seen in age-specific fellowship and teaching groups such as 
Master Mariners (75+), Mariners, (55-75), Adult ministries (primarily 55-70), Youth 
Ministries (13-18),a and Children’s Ministries (4-12).  There is no formal program for 
those 19-54, but many have gravitated to small groups.  Segmenting also occurs with 
music and worship. The 9AM traditional worship service draws a more diverse older 
group than the later 10:30AM service, which is attended by many of the very old 
congregants. The 10:45AM Awake service largely draws young families and students. 
Special musical events throughout the year are rarely multi-generational, drawing also 
draw almost entirely from, at most, two generations. 
 
 
                                                
 33 Alan Hirsch, The Forgotten Ways: Reactivating the Missional Church (Grand Rapids, MI: 
Brazos Press, 2006), 129. 
 
 34 Hauerwas, The Peaceable Kingdom, 97.  
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Large Staff to Organize Lay Volunteers 
In order to ensure the continuity of quality programs PCOM has developed a 
professional staff with specializations in different ministry areas. These staff lead with 
vision, plan the programs, and organize lay volunteers to ensure ministry goals are met. 
The expectation is that these people will grow ministries and fix any problems that 
emerge. The unintended result of reliance on staff expertise and technique, however, is 
that many in the church remain disengaged from active service and ministry. Recruiting 
volunteers is a continual effort. The life and mission of the church is primarily seen as a 
staff responsibility rather than the responsibility of every member.  
One hopeful sign that this is not exclusively the case at PCOM is the role and 
authority of the elders and committees. Every staff member is accountable to at least one 
elder who has authority over that area of ministry. Each ministry is developed through 
collaboration between the elder, the staff member, and commitment of members of the 
church who serve on the committee for each area.  
There are currently twenty-two staff members at PCOM. Because of its size and 
specialization, the staff organizational chart resembles a business hierarchy with lines of 
authority and direct report supervision. This institutional organization does not easily 
lend itself to building bridges across the generations. In actual practice, it more often does 
the opposite, by siloing generations through the staff structure. For example, the Care 
Minister and deacons, most of whom are older, tend to care for older people with health 
concerns, while the Director of Children’s Ministries and her committee, younger in 
comparison, ensure the children of the church are discipled. Because there is little 
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intentional connection between these ministries and staff, they largely function without 
the need of each other.  
 
Attempts to Connect the Generations 
In a 2010 Mission Study, initial thought was given to the generational challenge 
facing PCOM:  
There are large differences in the demographics of PCOM and those of its 
surrounding community. In particular PCOM has few members in the aged 
bracket from 20 to 40 years old. The decision was made at the retreat that PCOM 
should be intentionally multi-generational. That means it should concentrate on 
increasing its membership in that age bracket without diminishing the outstanding 
programs it has in place for both young children and its senior members.35 
 
By framing this issue as a new attractional problem to be solved by increasing 
membership in the missing age bracket, PCOM leaders were not given the opportunity to 
critically reflect upon the attractional model itself. Additionally, by naming multi-
generational as a problem to be solved externally by increasing membership of twenty- to 
forty-year olds currently outside the church, the internal question of how, if at all, the 
current generations at PCOM interact was left unexamined and unquestioned.  
 
Who is Here: Demographics of the Generations 
 Sociologists and demographers have coined terms for age groupings called 
generational cohorts that help explain how various generations perceive events and 
                                                
35 Kevin Ford, Mission Plan for Presbyterian Church of the Master (Mission Viejo, CA: 
 TAG Consulting Group, 2009), 4.  
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interact with each other.36 These generational cohorts share, to a varying degree, a 
common sense of identity due to the events that shaped their lives. Senior Citizens are 
those born in or before 1926 and make up 6 percent of PCOM’s attendees. The Builders 
or Silent Generation, 27 percent of PCOM’s attendees, are those born between 1927 and 
1945. The largest cohort with 43 percent of attendees, Baby Boomers are born between 
1946 and 1964. Born between 1965 and 1983 is Generation X and make up 20 percent of 
PCOM’s attendance. Finally, the Millenial Generation contains those born between 1984 
and 2002 and only 4 percent of PCOM’s attendees.37 
 
The Missing Generation 
 While the above data is helpful, it does not give the full demographic picture. Of 
the Generation Xers most of them appear near the older end of that spectrum and the 
Millenials tend to be toward the younger end. This has left a large gap between the ages 
of twenty and forty that many refer to as the missing generation at PCOM. This is partly 
explained by the shape of Mission Viejo, an expensive suburban community where many 
children expect to attend university and start a career elsewhere. Yet community 
demographic information shows this age group increasing in Mission Viejo and currently 
makes up nearly 27 percent of the population.38 This population is simply not present 
within the current congregation of PCOM. 
                                                
36 William Strauss and Neil Howe, Generations: The History of America's Future, 1584-2069 
(New York: Morrow, 1991). 34. 
 
37 Ford, Mission Plan, 4. 
 
38 Mission Viejo, Age 5 Year Estimate,  http://factfinder2.census.gov/faces/tableservices/jsf/ 
pages/productview.xhtml?pid=ACS_12_5YR_S0101 (accessed March 1, 2014). 
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Origins of the Awake Service: Worship for the Young People 
 
 This question of how to address this missing generation has been discussed for 
many years. Finally, in 2005, PCOM Session made a decision to begin an alternative 
worship service for the younger people. The primary rationale for this new venture was 
twofold: parents were concerned their children were not connecting as well to the 
worship services because of the style of music, and some had even left for other churches 
as a result. Second, the elders did not want to alienate those who enjoyed more traditional 
hymns and choir music by shifting the traditional services toward a band lead praise 
team. In order to address the concerns of both groups, the Awake service was started. 
This service is informal, less structured and led by a worship band. It has grown to 
around 150 each Sunday and slowly continues to grow.  
While it tends to attract those with school-aged children, further segregating the 
generations at PCOM, it is not exclusively the younger people who attend it. The few 
older people who attend Awake have a desire to connect to the emerging generations, 
overriding their desire to seek the comfort of tradition. This is a hopeful sign for building 
deeper intergenerational connection. However, the more recognizable result has been 
more generational segregation. Not only are the services generally attended by different 
generations, but those attending do not always look for a common basis to unite them. 
This dynamic has occasionally led to poor communication, lack of understanding and 
consideration, disrespect, and thus further separation.      
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Intergenerational Events 
 One of the ways that PCOM has tried to bridge the generations has been through 
intergenerational events. However, these events, hosted by different groups in the church, 
have not resulted in significant connection between the generations because the groups 
hosting them are largely made up of people from one generation who plan these events 
with the assumptions of their generational cohort. They do not include other generations 
in event brainstorming, planning, or implementation. An example is an attempt by the 
Men’s Ministry to get younger men to join their Saturday morning pancake breakfast. 
Instead of using a guest speaker, they invited a younger man to be the speaker, calling it 
an intergenerational event. None of these retired men recognized that Saturday morning 
might be the one day of the week where young working fathers have coveted time with 
their family at home or at a child’s sporting event. Another example is a musical event 
where the Worship Director told the Children’s Ministry Director to make sure all the 
young families were invited. No attempt was made to ask any of these young families 
what kind of musical event, if any, they would find worthwhile. It was no surprise when 
none of them came. 
Learning Styles Among the Generations: Classes or Small Groups 
 Preferences for learning also vary among the generations. The two primary 
classes, Sojourners and Pathfinders, are led from the front with a lecturer who comes 
prepared as the expert ready to impart information. While there is some dialogue in both 
classes, there is an expectation that the teacher will come having researched and prepared 
a lecture. This format for learning has more appeal to those in the Builder and older 
Boomer generation than it does to the younger generations. Currently all those attending 
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these classes worship at the traditional services, and this makes sense based on this 
generation’s preferred learning style. According to Julie Coates, the Builder generation 
prefers a command and control leadership style; Baby Boomers are okay with a lecture 
format as long as the lecturer does not behave like an authoritarian.39  
 The younger generations, according to Coates, prefer learning environments that 
are egalitarian, multi-sensory, and allow for immediate feedback.40 This explains the 
younger generation’s migration to small groups as their vehicle for learning as small 
groups have a more relational way of entering into learning through the process of 
dialogue. Everyone in the group is encouraged to interact, both with the study materials 
and with others in the group. The underlying assumption is that knowledge is a 
constructive task, discovered and changed through dialogue with others rather than 
simply information passed from expert to novice. The student’s interaction with the 
information both adds to and changes the knowledge itself.    
Three Worship Services: the Role of Generational Preference 
 PCOM currently offers three worship services on a Sunday morning. The first and 
third services are identical and blend of traditional hymns and praise songs. The second is 
the Awake service, which is more current in its musical expression and lead by a praise 
team. Although musical expression is certainly one aspect of worship that makes strong 
generational connections, it is not the only aspect of worship that appears to make strong 
connections with one generation to the exclusion of the others. Music, architecture, and 
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clothing all serve as markers for which service people should attend. 
 The traditional services are held in a new sanctuary that was designed with an 
elevated chancel and loft to emphasize two things, the preaching and the choir. It is a 
beautiful space with richly textured surfaces of hardwood, tile, and carpets. The pastor is 
expected to wear either a clerical gown or a suit and tie while leading these services. Both 
the building and expectations of attire connect well with the value of excellence raised by 
the baby boomers and the value of quality demanded from the builder generation.   
 The Awake service meets in the old sanctuary, which is now called the Commons. 
The Commons is less ostentatious than the sanctuary, though much more attention has 
been paid to sound systems, wireless connection, and screens. Those who lead in this 
service dress casually, like the congregation, and lead from a platform that is only a foot 
higher than the congregational seating. The value of authenticity, raised by Generation X 
and the Millennials, is more clearly in view.  
 
Obstacles and Opportunities for Intentional Formation 
 With generational preferences driving so many of the decisions and behaviors at 
PCOM, there is a critical challenge to form a common life and identity as the body of 
Christ. The hope for PCOM’s future is to form the congregation together as the body of 
Christ. One of the opportunities for formation that already exists is the expectation that 
there will be some sort of adult Christian education class scheduled on Wednesday 
nights. This has been a regular pattern for classes because it coincides with the children’s 
program and thus allows parents with young children to attend without the added burden 
of finding and paying a babysitter. The other opportunity is that Lent has often been a 
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time when the congregation has been encouraged to take on formational practices. This 
class will be offered just after Lent in the hope that the idea of practices will still be 
freshly in people’s minds. Two main factors – lack of margin and individualism – are the 
main challenges to the hope of intentional formation. 
 
Time: Lack of Margin 
 As mentioned earlier, the common need for two income earners in each 
household, and the pace and scheduling of family life, have left very little time for adults 
to engage in extra-curricular activities. This lack of margin is a challenge for any 
proposed formation activities. Currently, new small groups launched require a seven-
week commitment. This has been an obstacle for many and experience has shown more 
people willing to commit to formation activities with a duration as short as a month.   
 
Individualism: Community Not a Priority 
 With the highly developed consumer mentality, the aspirations of the individual 
often eclipse the needs for community. It is difficult to motivate people to be involved in 
a process of formation if they do not see how it will enhance their life. The possibility of 
creating a healthy intergenerational community will require a desire to build bridges to 
those who do not share similar generational aspirations. The mutual accountability and 
submission required for community formation are also incompatible with an individualist 
mentality. The communal nature of the church will need to be emphasized continually in 
the proposal that follows.  
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 Despite the historical, generational, and cultural obstacles mentioned above, it is 
apparent to the elders of the church that change is necessary if the church is to grow and 
not merely maintain or decline in membership. This was made apparent in the 2009 
mission study that stated, “this is the time to think different, not better.”41 Because of this 
study, and my arrival as senior pastor, there has been a new openness to explore what it 
would look like for PCOM to become a genuine intergenerational community.
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CHAPTER 3 
A REVIEW OF THE LITERATURE 
In the process of developing this project, certain books provided critical insights 
into focal topics. In this chapter, these books will be individually evaluated in light of the 
project thesis. The relevance and deficiencies of each book in developing PCOM’s 
unique ecclesiology as it relates to the challenge of spiritual and community formation 
among different generations will be both identified and discussed.   
 
A Reformed History with a Missional Future 
The Church in the Power of the Spirit by Jürgen Moltmann 
 The Church in the Power of the Spirit is Moltmann’s contribution to the doctrine 
of the Church.  In developing this complex ecclesiology, he posits a thoroughly 
Reformed theology of the nature of the church within the current global context.  The 
book’s deficiency for this project lies in that Moltmann does not set out to address the 
topic of spiritual formation directly, but only tangentially throughout the book.  Thus, to 
grasp Moltmann’s understanding of spiritual formation the reader must sift through his 
doctrine of the church, realizing that the church will form its people based on what it 
believes the church is supposed to be.  
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Moltmann rightly asserts that Reformed theology tends to focus on the 
justification of the sinner thereby making the forgiveness of sins the pivot on which the 
understanding of the church depends; “The church is essentially the community of those 
who are justified by faith through grace.”42 He insists, however, this self-understanding 
does not go far enough. “For through justification, the unjust man is led into the history 
of the Spirit, so that he becomes obedient in hope and the practice of divine 
righteousness.”43 This expansion of church definition calls for movement in the life of 
discipleship that is not immediately apparent when the focus is primarily placed upon 
justification. In the first case, faith becomes the destination. In the second, faith is the 
entry point for the journey. This expanded definition of the church beckoning toward life 
in the Spirit will be crucial to this project’s development.  
 This emphasis on the Holy Spirit does not mean Christ becomes eclipsed by the 
Spirit. Moltmann explains the inherent connection between Christ and the Church, 
writing “the way one thinks about Christ is also the way one thinks about the church.”44 
Thus, the Church must start with Christ if it is to understand what it actually is. Pointing 
to the Heidelberg Catechism, Moltmann shows it is Christ who “chooses, gathers, 
protects and upholds.”45 Christ’s actions create a church “…as a brotherhood to which the 
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individual can profess loyalty as a ‘living member.”46 The church is therefore “the 
fellowship of those who owe their new life and hope to the activity of the risen Christ.”47  
This fellowship brings God’s future into the present experience of believers 
through the work of the Holy Spirit. Moltmann fuses the experience of this fellowship 
with the work of the Spirit by saying “the Spirit is this fellowship.” So all that Jesus 
accomplishes for the church is experienced by and through the working of the Holy Sprit.  
The challenge to this fellowship most often lies in the church adopting its social order 
from the society in which it lives rather than the lordship of Christ. “In the church of 
Christ the religious, economic and sexual privileges that obtain in the world around lose 
their force. But if they lose their force and their validity, then another power holds sway – 
the power of the Spirit. Then other values obtain, the values of acceptance of the other.”48  
Three ideas crucial to this project are linked in Moltmann’s argument. The first is 
an understanding of the church as a brotherhood or fellowship.49 He later develops the 
understanding of this fellowship as unity in the freedom of friendship. He states,   
But the congregation’s unity is also freedom and diversity in unity.  Where old 
enmities flare up again in it, where people insist on getting their own way and 
want to make their perceptions or experiences a law for other people, not only is 
the fellowship between people threatened, but so (in a deeper sense) is the 
fellowship with God himself.50   
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The current challenge at PCOM lies in developing friendship among generations who 
often see things through their own generational lenses and so insist on getting their own 
way. The second idea is his perception that there is a link between the Holy Spirit and 
fellowship in such a way that to experience one means experiencing the other. 
Attentiveness to the Holy Spirit, it would seem, becomes crucial to fellowship. But 
instead of making this claim, Moltmann focuses on the other side of that equation, saying 
that the church needs to recover its fellowship before attempting reforms elsewhere.51   
The third idea is that “the community of the brethren proclaims the kingdom of God 
through its way of life, which provides an alternative to the life of the world surrounding 
it.”52 This understanding of witness as a way of life, instead of perceiving witness solely 
as proclaiming a message, is a crucial contribution to this project’s way forward for 
PCOM. 
A final contribution from Moltmann lies in identifying the limitations of earlier 
Reformed theology as the failure to highlight the way the church’s fellowship exists for 
the sake of God’s mission in the world. As an example, Moltmann shows how the 
Augsburg Confession’s definition of the fellowship of believers is defined solely through 
the events of the pure preaching of the gospel and the right use of the sacraments. This 
definition, he says, misses the point of the fellowship itself “which stresses mutual 
concern and self-devotion.”53 This fellowship in itself “proclaims the kingdom of God 
through its way of life, which provides an alternative to the life of the world surrounding 
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it.”54 This lack of missional focus is a weakness of early Reformed theology developed 
when the church held a more central place in the society than it does today. This 
corrective note by Moltmann will be expanded upon by Darrell Guder in his book, The 
Continuing Conversion of the Church.  
 
   The Continuing Conversion of the Church by Darrell L. Guder 
 In The Continuing Conversion of the Church, Darrell Guder traces the complex 
historical and theological interactions between the gospel, the church, and the culture that 
led to the church’s increasing ineffectiveness in evangelism and witness in the Western 
world. He then proposes a theological corrective to how the church understands itself, 
and its relationship to both the gospel and the culture. This corrective offers a missional 
understanding of the church that is a key part of the rationale for undertaking this project.   
In order for PCOM to offer a witness to the larger community through its life 
together the congregation must embrace witness as more robust than an attractional 
method used to convince a person to come to church. Guder explains that “to think of 
evangelism in terms of mere proclamation fosters the practice of disconnecting 
evangelism from the life of the local church…The community, in its corporate life is 
called to embody an alternative world order that stands as a sign of God’s redemptive 
purposes in the world.”55 One potential aspect of the alternative world order that could be 
uniquely embodied through PCOM is the different generations actively loving one 
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another and sharing in each other’s lives, even as they together develop a shared life in 
the Spirit. 
Guder asserts that the church is experiencing disestablishment as it loses its 
privileged status in Western Society, which was historically understood as being a 
Christian society.56 While the culture has become increasingly secular, the church has 
often thought and behaved as if the culture was still predominantly Christian. Guder 
explains: “But much has changed. The people are not coming back to the churches 
simply because they now have the freedom to do so. When they walk into our buildings, 
they do so as curious tourists, ignorant of their Christian legacy. They do not expect the 
traditional churches to say anything relevant or even understandable for them.”57 The 
church’s current situation is marginalization in modern society, and it must adopt a 
missionary posture to the culture instead of clinging to the inherited cultural shapes of the 
past.58 Each church must examine what it currently does in light of this massive secular 
cultural shift and decide what needs to change for the sake of its witness to the culture 
today. For PCOM, this challenge presents itself as a choice between what appears safe - 
improving past attractional efforts toward a goal of excellence - and what entails risk, 
experimenting with missionary approaches to our own neighborhoods. 
Grounding his argument for a missional reading of the Bible in the nature and 
character of God and the Missio Dei, Guder proposes the entire biblical narrative is about 
God’s sending for the purpose of rescuing a fallen creation. He argues that the Biblical 
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message has been reduced or distorted in Western society to a privatized salvation 
message shaped by the enlightenment’s emphasis on self-interest.59 “The benefits of 
salvation are separated from the reason for which we receive God’s grace in Christ: to 
empower us as God’s people to become Christ’s witnesses…our greatest 
priority…should be to rejoin the benefits of salvation with the responsibilities and call to 
the saved to enter into God’s mission in the world.”60 The Western church will be in the 
process of rediscovering its place in the biblical narrative when it recaptures God’s call as 
a mission agent of his redemptive purposes - when it can call people to salvation not just 
so that they can go to heaven, but so that they can fully participate in what God is doing 
to reconcile the world to himself. As a mission agent, the church must not only proclaim 
a message but also embody the reconciliation that God offers the world: “The life of the 
community is the primary form of its witness.”61 
Guder’s argument will serve as a corrective to PCOM’s predominant reading of 
scripture, self-understanding, and purpose shaped during a time when the church was 
more central to society. While this book offers incredible theological insights on the 
missional nature of the church, it does not offer practical guidance for how churches in 
North America, who have been formed by the attractional model, might change to 
become missional.  Some useful tools to begin a transformation would have aided the 
development of this project. Each generation at PCOM has seen a church more 
marginalized from society than the last. It is essential to grasp how each of these 
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generations perceive, not only this change, but also each other and what is most valued in 
the church. William Strauss and Neil Howe’s book, Generations: The History of 
America’s Future provides insight on this topic.   
 
 
Generations as a Lens on Worldview 
Generations: The History of America’s Future, 1584 to 2069  
by William Strauss and Neil Howe 
Generations is the seminal work in the field of generational studies. In this book 
William Strauss and Neil Howe examine the American lifestyle as lived in each 
generation, from childhood through to old age. In this examination they show how each 
generational cohort has been shaped by factors and events that give each a distinctive 
character and a sense of belonging. Additionally, the authors propose there is a repeating 
cycle of four distinct types of peer personalities that indicate how future generations will 
unfold: “just as history produces generations, so do generations produce history.”62 
Howe and Strauss identify the living generations as follows: 
G.I.   born 1901-1924 age in 2014  90-113 
Silent   born 1925-1942   72-90 
Boom   born 1943-1960   54-71 
Thirteenth  born 1961-1981   33-53 
Millenial   born 1982-    32- 
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Since the book’s publication in 1991, some terms and dates have shifted with additional 
study of generations. Below is a more current rendering of the generations, which will be 
used for this project:  
  Senior Citizens born 1926 and earlier  age in 2014 88+  
  Builders  born 1927-1945     69-87  
  Baby Boomers born 1946-1964    50-68 
  Generation X  1965-1983     31-49  
  Millennial  1984 – 2002     12-3063  
 
The most significant contributions from this book for this project are the cohort 
group biographies. People belonging to a generational cohort have encountered the same 
national events, moods, and trends at similar ages. Howe and Strauss bring detailed 
analysis of important events and how they have shaped each generation’s self 
understanding, ideals of beauty and conduct, values, aspirations, and goals. These 
analyses are helpful in determining the lens through which the Builder, Boomer, and Y 
generations at PCOM perceive of each other, the church, and what is most important.  
Determining these lenses helps explain the current gaps between the generations and the 
nature of potential conflicts arising when one generation projects its ideals and 
aspirations upon another generation.  
 As an illustration, the Builder generation was marked by the Great Depression 
and World War Two during their youth. According to Strauss and Howe this generation 
was sandwiched “between the get-it-done G.I. and the self absorbed Boom. Well into 
their rising adulthood, they looked to G.I.s for role models – and pursued what then 
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looked to be a lifetime mission of refining and humanizing the G.I. built world.”64 
Builders have maintained a sense of social obligation, loyalty toward the institutions built 
by their forbearers, respect for those in positions of authority, and have tended toward 
valuing fairness, openness, due process, and expertise, over ready answers.65 Compare 
this to their Boomer children marked in their early adulthood by the Vietnam War, 
idealist expectations, and both cultural and institutional upheaval. The Boomer generation 
“exalted individual conscience over duty to community.”66 The result was that “the 
Boomers found their parents’ world in need of major spiritual overhaul, even of creative 
destruction.”67 With their distrust for authority figures and institutional forms, combined 
with their sheer numbers and incredible optimism, the Boomers set out to improve the 
world they had inherited. This idealistic focus on excellence has often been in conflict 
with the Builder’s adaptive focus on respect for the social obligations, institutions, and 
authority.  
 These kinds of generational lenses continually impact life at PCOM. Without 
intentional intervention the different generations will continue to perceive reality 
exclusively through their own generational cohort’s values, goals, and ideals. This results 
in further conflict and separation between the groups. What this book does not address 
directly, and which is important to this project, is the nature of the spiritual nature of the 
church.  While Strauss and Howe view the church as an institution, they fail to perceive 
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of its spiritual nature and the possibility of the Holy Spirit being an intervening factor in 
shaping individuals, and potentially even generations.  Recognition of the Holy Spirit’s 
uniting presence among all of generations will begin the healing of this generational 
fragmentation and the building of a new lens through which to perceive of each other.  
 
 
`   
 
Combining Spiritual and Community Formation 
Shaped By The Word:  The Power of Scripture in Spiritual Formation 
By M. Robert Mulholland Jr. 
 One of the key practices that will be undertaken in this project is the reading of 
Scripture using the Benedictine practice called lectio divina. For many people at PCOM 
the Bible has either been used devotionally for inspiration or studied academically for 
knowledge. These ways of reading result from assumptions which mostly go 
unchallenged and find their source in the Enlightenment’s bias toward rational and 
objective thought. These assumptions enable the reader to stand back from the text and 
evaluate it in light of the reader’s own best interest. This way of reading would have been 
foreign to the Benedictine monks as they read their Bibles. Lectio divina opens up 
another way of reading; encountering God in the reading of the text of Scripture. Shaped 
By The Word is primarily concerned with identifying and changing the preconditioned 
dynamics most modern people bring to reading Scripture. By overcoming these obstacles 
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the project’s participants will more readily be able to enter into the practice set out in the 
Rule of Saint Benedict.  
 Mulholland’s concern is that “our general mode is to perceive the text as an object 
‘out there’ over which we have control. We control our approach to the text; we control 
our interaction with the text; we control the impact of the text upon our lives.”68 This 
default toward control keeps the reader from yielding control to God. The alternative he 
suggests is to change the way a reader approaches the Bible, from attempting cognitive 
information mastery to formation by God through responding to Scripture with both heart 
and spirit.69 
In order to respond to God with heart and spirit, a number of critical shifts need to 
take place within the modern reader. The first shift is one of self-understanding. Basing 
his thoughts on Genesis 1:27 where God creates humanity in his image, Mulholland 
argues each person is a word spoken into existence by God into the world, a word that 
has become garbled and distorted by the values and structures of this world.70 Each 
person only realizes their truest word, or self, by being penetrated or addressed by the 
Word, both Jesus and Scripture. This requires vulnerability to the Holy Spirit on the part 
of the reader and awareness that the distorted word, or false self, will attempt to hold onto 
control when what is most needed is transformation.  
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The second shift is learning to read in a way that allows for formation instead of 
information. Reading for information is to “improve or enhance our ability to function so 
as to change the world to our parameters.”71 It is largely approached on the terms of the 
reader to gain mastery over their world. Formational reading requires a shift in 
orientation to the text. The point of reading Scripture is relational – meeting with God in 
the text...to hear, to receive, to be a servant of the Word…”72 This requires an openness 
to mystery over the priority of problem solving, preparation of the heart over the priority 
of efficiency, and an examination of motives over the methods. 
A third and final shift, critical to moving PCOM towards response to God with 
both heart and spirit, is an understanding of what the Bible is. Mulholland argues that the 
Bible is iconographic by nature, drawing us into a reality that we cannot perceive outside 
of it. Understanding Scripture in this way allows the reader to experience a spiritual 
existence of life in Christ, that not only allows her to understand Scripture, but to exist in 
the world in a different way, where she is no longer living out of a false self.73   The  
strength of Mulholland’s book is its focus on the Bible as a tool for spiritual formation.  
Its deficiency may also lie in this narrow focus.  While Scripture is a central aspect to 
Christian spiritual formation, it is not the only effective tool that the church has made use 
of in its task of forming people and communities.  The Rule of Saint Benedict presents a 
broader spectrum of tools for this task.  
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The Rule of Saint Benedict 
By Benedict of Nursia 
The Rule of St. Benedict (RB) was written by St. Benedict who is often credited as the 
father of Western monasticism, not because he was the first monk or the first to offer a 
rule for life together in a monastery, but because this simple rule has endured for over 
1,500 years and is still used today in most monasteries.   
 What Benedict did in RB was, in the midst of the turbulence of his era, offer a 
simple, biblically-informed plan to govern the life together of those in a monastery. Its 
focus on communal formation seems of particular significance to PCOM, which has 
segmented so much of its life by generation. Benedict’s plan governed most aspects of 
everyday life. Although it seems clear that Benedict understood all aspects of life as 
having a spiritual nature, his plan specifically addressed spiritual aspects such as reading 
scripture, praying, humility, silence, good works and discipline. It also governed the 
aspects many today would consider secular or less spiritual: eating, travel, possessions, 
what to do with guests, manual labor and the selling of goods. RB was a way of 
practicing life together that allowed people to be formed together in the way of Christ.  
The main deficiency of this book to the completion of this project is the historical 
distance between the book’s writing and today.  Much of what Benedict writes does not 
fit the postmodern context.  Some of it is even offensive, such as the use of corporal 
punishment for disobedience.   
 Despite navigating the major historical differences between Benedict’s context 
and today’s Mission Viejo, aspects of the monastic tradition have much to offer the 
people at PCOM. RB does not allow sacred life to be kept separate from the so-called 
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secular life. Under RB life is pursued as a seamless whole in which all aspects of it come 
under the rule of God.  Issues of life balance mean people are loath to add one more 
activity to add to the already growing list. While it is true some new activities will be 
encouraged by RB, the great benefit of RB is that many of the things they are already 
doing can be understood and practiced in a new way; for example, eating together is a 
vital part of offering hospitality in community. RB will also encourage practitioners to 
subtract things from their lives; for example, unplugging more often from television, 
computer screens, smart phones and iPods in order to enter into silence, prayer, and 
community. In this way RB may offer more balance than simply trying to manage time; it 
may actually allow its participants to enter into time in a new way.   
 Lastly, RB also acknowledges the difficulty of relationships in community and 
offers solutions avoiding the extremes of dominance, or more often in the case of GenX, 
isolation. RB gives practical guidance in how to practice humility and hospitality, share, 
serve, when and how to pray, and how to read Scripture. As a means of creating shared 
experience between people of different generations, RB offers a wealth of possibilities 
for integrating formation into regular life together. Benedict was realistic but hopeful 
about the prospect of Christian community where people could be formed in the way of 
Christ. The scope of this project allows for developing three aspects of Benedictine life at 
PCOM, but the entire Rule will serve to place these practices within the communal 
context and how that community itself has a spiritually formative role.   
 
Spiritual Formation as if the Church Mattered 
By James C. Wilhoit 
 57 
 In this book, James Wilhoit proposes the primary purpose of the church is 
spiritual formation, and yet many churches, “have many programs and much activity but 
lack the presence of such a transformative culture.”74 Part of the deficiency lies in a 
misunderstanding of the gospel message’s purpose as being solely evangelistic. He 
argues the message of grace not only brings one to faith, but has the power to transform 
and sanctify: “It must also be a compass I daily use to orient my life and a salve I apply 
for the healing of my soul. It is returning again and again to the cross that we receive the 
grace that transforms us.”75 The way to spiritual formation lies in learning to imitate 
Christ, “patterning our lives closely enough to his to receive transforming grace, grow in 
holiness, and be a witness to the transforming power of God’s grace.76 This resembles 
apprenticeship in that, through the church, a person learns to practice the disciplines. 
These disciplines are “a spiritual thoroughfare to God’s grace and power and thereby a 
way to expand my love, obedience, and repentance, clarifying my beliefs and deepening 
my trust in God.”77 
  The critical insight of this book for this project lies in how Wilhoit shows how the 
church, as a community, and not just individuals, can be intentional in forming people in 
four ways: receiving, remembering, responding, and relating. Receiving involves 
developing a culture where there is a recognition of brokenness, sin, and yearnings that 
can only be met by receiving God’s grace. One of the challenges in this project is 
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overcoming the culture of consumption and replacing it with a culture of grace reception.  
Wilhoit claims the key is creating a culture of openness to God’s grace. This connects 
with the primary claim of the thesis, that through encountering the Holy Spirit barriers 
that keep people from one another can be removed. 
 Remembering involves developing an awareness together that all in the church 
are God’s children and apart of God’s community. This involves teaching, pastoral care, 
small groups, and the need for all to recognize the Holy Spirit’s role in instruction and 
transformation. The segmented nature of PCOM’s life will be challenged by this kind of 
remembering, especially as attention is paid to placing differing generations in contact 
with each other in the process of this remembering.    
 Responding involves an examination of what has been received through grace and 
invites the actions of serving others, the elimination of prejudice, and telling others about 
the good news. Relating involves time. No spiritual formation can happen without an 
intentional setting aside of time to learn how to follow Jesus in relationships. There are 
two key aspects of relating Wilhoit explores that are of special significance to this 
project, hospitality and the keeping of relational commitments. Both of these aspects will 
be developed in the process of forming intergenerational small groups. These small 
groups are the focus of the next book, Biblical Foundations for Small Group Ministry: An 
Integrational Approach.  
 
Small Groups as a Tool for Transformation 
Biblical Foundations for Small Group Ministry: An Integrational Approach 
By Gareth Icenogle 
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 In the book Biblical Foundations for Small Group Ministry: An Integrational 
Approach Gareth Icenogle posits that “the natural and simple demonstration of God’s 
communal image for humanity is the gathering of a small group.”78 He demonstrates this 
through a biblical history of the Old Testament covenant history, Jesus’ ministry with the 
disciples, and the history of the early church. Throughout the book, Icenogle employs 
insights from other disciplines so that this book not only offers a biblical theology of 
small groups, but a practical guide to the leadership, dynamics, and structuring of these 
groups.  The weakness of this book lies in the lack of recognition that important 
formation takes place in contexts other than small groups.  Individual practices often set 
the tone for what can happen in a small group and larger gatherings can be effective in 
through teaching, and the encouragement of corporate worship.  
 The practical application of this book to the project is an idea embedded 
throughout the book: small groups are God’s primary tool for transformation. Icenogle 
defines the small group as “a face-to-face gathering of a few (three to twenty) persons to 
be, share and to act for the betterment of one another and the wider good of others.”79 In 
order for this betterment to take place the groups must have a clear purpose, or covenant, 
to meet with God, for as Icenogle states, “groups that gather without the enlivening 
presence of the covenant God are reduced to activity without relationship (games), 
meeting without presence (avoidance) or dissonance without recognition (denial).”80 The 
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purposes of the small groups in this project are twofold; to learn and practice fixed hour 
prayer, lectio divina, and hospitality together as a group with the anticipation of mutual 
encounter with the Holy Spirit. The second purpose follows on the first. Because of the 
mutual encounter with the Holy Spirit, barriers keeping people of different generations 
from experiencing community with one another will be removed. Icenogle describes the 
desired result similarly: “Group members are invited to see and understand one another 
through the eyes and mind of God…and reflection merges the experience of past and 
present communities of God together as one extending and continuous community.”81 
 Fixed hour prayer and lectio divina proposed by this project are ancient 
disciplines used by the monastic communities as a means of being open to God’s 
presence. The development of these practices through this project are congruent with one 
of Icenogle’s key points:  
Prayer is the primary discipline of the Christian group. Without prayer it is 
unlikely that the group will come to grips with its primary purpose for gathering.  
However, this is not the typical prayer pattern of request, but prayer pattern for 
insight, purpose, identity and destiny. This is prayer for the deep experience of the 
presence of God in the midst of the group…If a group cannot come to this place 
of discerning Christ as gatherer, it will continue to struggle over secondary 
concerns about details, needs, desires, and preferences.82 
 
These secondary concerns and preferences are often experienced at PCOM as 
generational segmentation. This is why a small group covenant that places the priority on 
seeking God’s presence will be of chief importance.   
 The likelihood of transformation occurring in small groups is more likely when 
what is common to the group is God’s presence among them. Quoting C. Norman 
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Krauss, Icenogle writes, “Jesus came to establish authentic community…Life in the Spirit 
is a life of new openness to others in a fellowship of reconciliation.”83 This means when a 
group of very different people together experience the presence of God in their midst, 
they are challenged to experience each other in a new way. This is because there is a 
correlation between learning to live in intimate relationship to Christ and learning to live 
in community with others are related. More succinctly put, “Jesus is only fully visible in 
real community.”84 Real community is not segmented or homogenous, but rather 
“transcultural, transgenerational, and even transcendent.”85 
 Icenogle points to the breaking of bread as one of the key disciplines of the early 
church that was a primary means of formation. While the Lord’s Supper is primarily in 
view, he suggest that it is the grounding for all other communal meals:   
Eating together affirmed the importance of the group’s mutual and interdependent 
economic and physical sustenance. They were no longer separate individuals who 
had no connection or responsibility for one another. These were now people who 
were bound together for human community, for food, for money, for touch, for 
survival, for salvation, for growth and for preparation for earthly ministry. The 
sharing of a meal was integral and central to the expression of a totally shared 
life.86 
 
This early church practice is bound up with a more comprehensive biblical understanding 
of hospitality, but even viewed in isolation, it has the power of unifying and binding a 
group of diverse people, even those of different generations.  
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Icenogle summarizes the rationale for the use of small groups in this project when 
he says, “maturity is a product of the daily experience of a small group of people who 
meet face to face with God’s face-to-face community of Christ and with one another 
through the facing power of the Spirit.”87 These kinds of small groups have potential for 
connection, unification, and transformation, which lie at the heart of this project. 
Together with the insights from the previous work, an integrated theology and structure 
can propel PCOM forward as a community being formed together as the body of Christ 
for the sake of witness to the world.
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CHAPTER 4 
THEOLOGY OF THE CHURCH 
 
The Reformed Historical Emphasis 
 It is a common occurrence for teenaged children to look at their parents and 
wonder if they are actually related to them. Sometimes it is only after some time with 
their grandparents that their family begins to make sense to them again. As I articulate 
my own ecclesiology of my Reformed family in the following paragraphs, I find myself 
more at home with the early Reformers than I do with the more current expressions of the 
Reformed faith. Perhaps this discovery is why I found myself going still further back, 
before the Protestant Reformation, to the Benedictine monastic practices in order to find a 
satisfying answer to how the church today might form its people in the way of Jesus. 
 My Reformed family traces its roots to the Protestant Reformation, at a time when 
many Christians were attempting to articulate their faith in a way that both offered 
correction to the perceived abuses of the Roman Catholic Church, and gave fresh insight 
from Scripture as to how the Christian life should be lived. Donald McKim summarizes 
the overarching goal of the Reformed tradition in stating that the Reformers “emphasized 
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the reform of the church according to the word of God.”88 Because the Reformers 
recognized that change in the church was only to be achieved with the aid and guidance 
of Scripture, I was immediately intrigued with the Benedictine practice of lectio divina, 
which emphasizes regular encounter with Scripture as a way to form people as Christian 
disciples. What I discovered, in learning lecio divina, was a different way of reading 
Scripture, that served sometimes to augment, and at other times to correct my 
academically trained way of reading the text as a means of discovering principles and 
reinforcing dogma. Part of my way of reading, I realized, had been developed as a part of 
the Reformation.  
A crucial contributor to the Reformation effort was John Calvin, who essentially 
codified the theology of the Reformers in his work, The Institutes of the Christian 
Religion. A lawyer by vocation, Calvin was a cool headed and systematic thinker, a stark 
contrast to his fierier counterpart in Scotland, John Knox, and the impassioned founder of 
the Lutheran Church, Martin Luther. Because of Calvin’s disciplined mind and 
systematic expression of the faith, doctrine became a part of the personality of the 
churches in the Reformed family, a trait that remains even to this day. This focus on 
Scripture, a more scholastically informed faith, and emphasis on doctrine, has not only 
resulted in Presbyterians having historically demanded a much more formally educated 
clergy, but has also resulted in a more cerebral grasp of spiritual formation than found 
among other Christians. This has proven to be both a strength and a weakness.  
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One of these more cerebral aspects of spiritual formation is through formal 
written statements called confessions and creeds. As McKim states about those in the 
Reformed family, “These ‘family resemblances’ are discovered in the ways in which we 
find that our faith is best nourished, our understandings of the Scriptures and theology 
best articulated, and our Christian lives best focused… One of the common 
characteristics is that we are a confessional people; we frequently profess or confess what 
we believe.”89 Reciting an ancient creed together as a congregation can serve both as a 
point of unification, and an indicator of boundaries. By affirming beliefs a person stands 
alongside others who affirm the same beliefs, and by not affirming the beliefs a person 
places themselves outside of the believing community.  
The strength of creeds and confessions as a tool for formation is their ability to 
bind the believer’s understanding of their faith to Christians from the past. This provides 
grounded historical continuity and promotes a community that can clearly articulate what 
they believe. But their weakness lays in the assumption that clarity and correctness of 
thought about God implicitly leads to the encounter and experience of God. While it is 
true that false belief often leads to behaviors that undercut an otherwise vibrant faith, but 
the opposite, simply holding correct doctrine, does not always lead to life transformation. 
Doctrine about God must lead to encounter with God in order for spiritual formation to 
transpire. John Calvin clearly saw the connection between knowledge of God and the 
possibility of life transformation: 
For how can the thought of God penetrate your mind without your realizing 
immediately that, since you are his handiwork, you have been made over and 
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bound to his command by right creation, that you owe your life to him? That 
whatever you undertake, whatever you do ought to be ascribed to him.90  
 
This connection between thought and encounter became blurred for many after Calvin for 
many reasons, but one reason of singular significance was the influence of the 
Enlightenment. The Enlightenment raised the value of reason and empirically verifiable 
facts in seeking to explain reality. One of the results was that it placed the reader of 
Scripture in a position of control over the text. Scripture became an object in which an 
individual could seek information about God, or to find principles to live by, rather than 
hearing the voice of God address them personally and relationally. Creeds and 
Confessions in their formational use suffered a similar fate and the movement from head 
knowledge to heart transformation became more problematic.  
 Three other historical emphases of the Reformed church need consideration in 
connection with this project: the preaching of the Word of God, the proper administration 
of the sacraments, and the relationship of the church to society. The first two of these are 
what Calvin considered to be the marks of the true church. A third mark, proper 
discipline, Calvin included in his understanding of the proper administration of the 
Sacraments.91 These marks have deeply impacted how Reformed churches have 
understood and practiced spiritual formation.  
 Historically, the preached word of God has been the primary tool that the 
Reformed church has used in both community and spiritual formation. Calvin saw it as 
central task of the clergy that they would develop and strengthen the church through this 
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means. In a discussion of the role of ministers, Calvin quickly shifts his thoughts from the 
goal of ministry to the task of preaching:   
…this human ministry which God uses to govern the church is the chief sinew by 
which believers are held together in one body…thus the renewal of the saints is 
accomplished; this the body of Christ is built up; thus “we grow up in every way 
into him who is the Head” and grow together among ourselves; thus we are all 
brought into the unity of Christ…I have accordingly pointed out above that God 
often commended the dignity of ministry by all possible marks of approval in 
order that it might be held among us in highest honor and esteem. God testifies 
that, in raising up teachers for them, he bestows a singular benefit among men.92   
  
The Word of God “purely preached” points to the enduring Reformed emphasis that the 
church must always be reformed and always being reforming according to the Word of 
God. The Second Helvetic Confession declares that: 
…the preaching of the Word of God is the Word of God. Wherefore, when this 
Word of God is now preached in the church by preachers lawfully called, we 
believe that the very Word of God is proclaimed, and received by the faithful, and 
that neither any other Word of God is to be invented nor is to be expected from 
heaven.93 
 
 Preaching as means of formation is understood as more than eliciting meaning 
from the bible or to help people gain understanding. It is the belief that through preaching 
there is a meeting between God and the listeners, such that the faithful will respond with 
trust, obedience and love. As Stephen Farris states: 
The preacher prays that the sermon may become an encounter between the 
congregation and the living God.  The aim if the preacher is not primarily to 
uncover meaning or to create understanding, but to hear and speak a word from 
God.  In this encounter what may be communicated is not information about God 
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but something of God’s own self.  The goal of the sermon is therefore not 
meaning as such, but revelation.94  
 
In addition to preaching, the sacraments of Baptism and the Lord’s Supper have 
also been essential tools of communal and spiritual formation within the Reformed 
tradition. The Westminster Confession defines a sacrament as “a holy ordinance 
instituted by Christ wherein by visible signs Christ and the benefits of the new covenant 
are represented, sealed and applied to believers.”95 Baptism has been an opportunity for 
forming people through the creeds and confessions and catechism in preparation for their 
baptism or their child’s baptism. It is also a time to reinforce primary beliefs among the 
congregation as each baptismal candidate confesses repentance of sin and faith in Christ. 
The sign and seal of baptism points to the spiritual reality that forms the Christian 
community that together is saved through union with Christ in his death and 
resurrection.96 In this sense, every time a baptism takes place in the midst of the worship 
service it is an opportunity for the congregation to remember and reflect upon their own 
faith and the sustaining faith of the community.  
Unlike the weekly practice of the Roman Catholic Mass, Calvin suggested that 
the Lord’s Supper be practiced “frequently.”97 This ambiguity has meant weekly for 
some congregations, monthly for others, and as little as four times a year for a few.   
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Regardless of its frequency, the Lord’s Supper has been understood as a means of 
spiritual nourishment for the individual believer and a call for the church community to 
be united to each other through its common encounter with the living Christ. 
Reformed theology has uniquely emphasized the Lord’s Supper differently than 
did Luther and others. Rather than focusing on the elements of the bread and wine as the 
means of grace in and of themselves, it is the enactment of the supper and the 
congregation’s participation in it that is the means of grace. As Daniel Migliore states,  
Calvin resists interpretations of the Lord’s Supper that would mechanically affix 
Christ to the elements on the one hand, and would deny that the whole Christ is 
really given in the Supper on the other hand. For Calvin, in our faithful eating of 
the bread and drinking of the wine Christ joins himself to us by the grace and 
power of his Spirit. Christ is present in the whole Eucharistic action rather than in 
the elements viewed in isolation from the use God makes of them.98 
 
Calvin emphasized the Holy Spirit’s presence in this enactment as the key to spiritual 
formation. “The sacraments,” Calvin says, “profit not a whit without the power of the 
Holy Spirit.”99 Not only is the individual spiritually nourished, but the community is also 
formed and given identity. It is through this sacrament in that the Lord’s Supper discloses 
what human life is intended to be through union to Christ’s atoning death and life giving 
Spirit– a life together in mutual sharing and love. The Lord’s Supper challenges the 
racial, gender, economic or social barriers that exist within the church and beyond the 
church that would keep persons from sharing full communion with one another. 
 The third aspect of the Reformed tradition is its understanding of the church’s role 
within society as one of cooperation and interdependence. Unlike some from the 
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Anabaptist tradition, such as the Mennonites, that understood the church’s role as 
offering a purely counter cultural way of life to the world, the Reformers saw the church 
as playing an integral part of the larger society. This is reflected both in Calvin and the 
confessions. Calvin understood each person to have a calling or vocation given by God as 
their duty to fulfill. He states: 
It is enough if we know that the Lord’s calling is in everything the beginning and 
the foundation of well doing. And if there is anyone who will not direct himself to 
it, he will never hold to the straight path in his duties. Perhaps, sometime, he 
could contrive something laudable in appearance; but whatever it may be in the 
eyes of men, it will be rejected before God’s throne. Besides, there will be no 
harmony among the several parts of his life. Accordingly, your life will be best 
ordered when it is directed to this goal.100 
 
Part of the Christian’s duty was to discover this calling or vocation and work diligently 
within it, thus fulfilling God’s purpose for them in this life. This was a conceptualizing of 
worldly work as a duty that benefitted both the individual and society as a whole. As a 
result, some have argued that the roots of the Protestant work ethic and perhaps even 
capitalism find their place here within in Calvin’s thoughts. Early sociologist Max Weber 
was one of the first to make the link between Protestants and hard work and economic 
prosperity in his book, The Protestant Ethic and The Spirit of Capitalism. 101  
This strong interdependent relationship between the church and society is seen 
later in the Westminster Confession which states “it is lawful for Christians to accept the 
office of magistrate...and they may lawfully, now under the New Testament, wage war 
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upon just and necessary occasions.”102 Later still, The Confession of 1967 says “members 
of the church are emissaries of peace and seek the good of man in cooperation with 
powers and authorities in politics, culture, and economics.”103 These developing 
understandings of the relationship between the church and society were developed in a 
time when the societies were cooperative with the Christian churches. As the current 
culture has become more secular, humanist, and pluralist a fresh examination of the 
church’s role in society will be necessary.  
 
Recent Thinking: The Influence of Jürgen Moltmann 
More recent Reformed theology has revisited many of the themes of the early 
writers but with attention to the change of historical context and the necessity of fresh 
engagement with the tradition. One of strongest of these voices is that of Jürgen 
Moltmann. Moltmann has written broadly in the area of theology, but his ecclesiology 
has been organized in his book, The Church in the Power of the Spirit: A Contribution to 
Messianic Ecclesiology. Three of his topics have relevance to this project: the church as a 
fellowship of free persons, the church as a community of the Holy Spirit, and the church 
for others.  
 Moltmann suggests that preaching and sacraments are not the sole indicators of 
the church’s presence. There is also a relational aspect of mutual concern and mutual 
self-giving born out of free lives that must be evident if the church is to claim 
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authenticity. In order for the church to be a fellowship of free persons, believers must 
first experience the freedom from sin and oppression that comes through faith in Christ.  
This experience leads to a community whose “life in the friendship of Jesus is rooted in 
the free giving of his life ‘for his friends.’”104 This is “a fellowship of friends who live in 
the friendship of Jesus and spread friendliness, by meeting the forsaken with affection 
and the despised with respect.”105 In the practice of mutual concern and fellowship 
evidence of Christ’s work of transformation is evident. By claiming this relational 
element that must exist in the church’s life, Moltmann addresses the difficulty expressed 
earlier in this section, of moving between head knowledge and heart transformation. “The 
order of Christ’s church must therefore be an order of freedom, already showing man’s 
redemption from sin, law and death. In the fellowship of Christ, people are freed for free 
fellowship with one another.”106 This understanding of church as a freely given 
fellowship is of particular help to this project, both because it reveals a possibility for 
generations to overcome barriers through freely giving themselves to those of other 
generations, and because this possibility is grounded in experience of the believers’ 
relationship with Jesus, which is sustained through the Holy Spirit’s presence.  
  Moltmann emphasizes the role of the Holy Spirit’s presence in the life of the 
church. “In the church of Christ the religious, economic and sexual privileges that obtain 
in the world around lose their force. But if they lose their force and their validity, then 
another power holds sway – the power of the Spirit. Then other values obtain, the values 
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of acceptance of the other.”107 This means that the Spirit’s power is evident in how 
members treat each other, as equals who have been liberated by Jesus. Moltmann 
stretches the limits of the Reformed understanding of sacrament in calling the Holy Spirit 
a Sacrament of the kingdom. By this he means “the presence of the kingdom of God and 
the revelation of the divine mystery of the last days are to be found in the eschatological 
gift of the Holy Spirit. He is the power of the divine future and the one who completes 
divine history. He glorifies Christ in believers and is the power of the new creation of the 
world.”108 This would imply that the Holy Spirit is primarily responsible for the 
transformation of individuals and the community of the church as a whole, directing all 
toward an ultimate and final expression of God’s intent for the creation. If Moltmann is 
correct in this, then attentiveness to the Holy Spirit would seem to be an action of critical 
importance. However, instead of focusing on spiritual practices, Moltmann points to 
Baptism, the Lord’s Supper, and fellowship as the means of grace and where the Spirit is 
to be found at work. While Moltmann’s development is reasonably consistent with the 
early Reformer’s pneumatology and the role of sacraments as a means of grace, it falls 
short in one regard. Given Moltmann’s grasp of the Spirit as sacrament, a logical 
development would be a discussion of practices that allow the church to remain attentive 
to Spirit. Without this, it would seem that the Holy Spirit is treated as powerful actor in 
fulfilling God’s purpose for the church but not one to whom a person or a community of 
persons might personally relate. 
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 Moltmann’s third emphasis is that the church is for others. The freedom that is 
expressed by the church in its fellowship is not just for its own sake. It is an open 
fellowship that reaches beyond itself by “freeing the poor, the unimportant, women and 
victims of racial discrimination, freeing them for their human rights in order to make 
room for that joyful experience of partnership and fellowship.”109 But the church is not to 
be understood in absolute terms as God’s end goal. Instead, the church is God’s agent in 
demonstrating His intent for redeeming all of creation. In his discussion of the Heidelberg 
Catechism he states:  
What is missing in this declaration in the catechism is the positive world-wide 
aspect of Christ’s mission and the mission of the church. The whole human race 
only seems to be material for the election and gathering of the community of the 
saved, as if mankind were there for the church and not the church for mankind. 
We also miss the call to service for the world and, finally, the vision of hope for 
the new heaven and the new earth.110 
 
This is why Moltmann proposes that the Lord’s Supper be practiced in an open way: 
Because of Christ’s prevenient and unconditional invitation, the fellowship of the 
table cannot be restricted to people who are ‘faithful to the church’, or to the 
‘inner circle’ of the community…As a feast open to the world it demonstrates the 
community’s mission to the world.111  
 
These topics emphasized by Moltmann reveal that previous understandings of the church 
need to be examined in light of Scripture and a changing context. Two weaknesses of 
Reformed ecclesiology that will need to be addressed in this project have to do with 
context. 
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The Weaknesses of Reformed Ecclesiology 
 When Martin Luther nailed ninety-five theses to the door of the Wittenberg 
cathedral, it was with the hope that the Roman Catholic Church would correct errors, 
both in both its theology and practice. Instead of offering correction, the church offered 
Luther excommunication and declared him an outlaw. This explains, in part, why the 
ethos of the Reformation that is reflected in the theological writings of both Luther and 
Calvin is often reactionary. Not only did Calvin rail against papal authority, the number 
of sacraments, the sale of indulgences, but he also wrote against the heresies of the 
Anabaptists.  
 This reaction to Roman Catholicism has been experienced in Reformed churches 
in a kind of forgetfulness of the faith of Christians who lived before the Reformation. 
While Calvin himself quoted Augustine and Bernard of Clairveaux, it is rare to find 
teaching within reformed churches that account for the richness of the church before the 
Reformation, such as traditions like the Benedictines. This amnesia has resulted in a 
significant issue for churches who no longer access the tools of discipleship and 
formation that were commonly practiced for generations. This is why bringing these 
traditions into the open is as much a recovery effort as it is a process of historical 
discovery.  
 The Reformed church of today finds itself in a different position than did Calvin, 
especially in its relationship to the Roman Catholic Church and the culture. In Calvin’s 
day the world was largely considered Christian and the church was central to the culture’s 
view of the world. So Reformed theology concerned itself more with helping Christians 
to become more thoughtfully faithful, and less with how to evangelize those who knew 
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nothing of the Christian faith. While there are still major points of contention between 
Christians groups today, many Presbyterians seem more inclined to view Roman 
Catholics charitably and search for common ground, especially when presented with a 
society that has placed all forms of Christianity on its margins. The larger concern of the 
church in Western world is how to present the gospel to its own culture, which has 
adopted elements of natural materialism, secular humanism, and pantheism in its forming 
worldview.112 Perhaps, in this new context there is room for Presbyterians to examine 
Roman Catholic practices that long predate the Reformation, such as those of the 
Benedictines. One hopeful sign of this is found in Eugene Peterson, a Presbyterian pastor 
and theologian, who encourages the practice of lectio divina. He writes, lectio divina “is 
the way, the only way, that the Holy Scriptures become formative in the Christian church 
and become salt and leaven in the world.”113 
A Changed Context for the Church 
Until the mid-twentieth century the church held a privileged, but waning position 
in Western culture. Christian values were largely held to be good, not only for Christians, 
but for society. Church attendance was much higher than today, and there was much 
cooperation between the church and the state. According to Darrell Guder, Christendom 
began to disintegrate for many reasons. Some of these he identifies: “the complex 
relationship between the legacy of Christendom and the progressive secularization of 
Western societies…concerns about human potential and individual freedom…the 
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religious wars of the sixteenth and seventeenth centuries…the management of the church 
by the state for political purposes during the eighteenth and early nineteenth centuries… 
and the separation of church and state in the United States.”114 Guder names this loss of 
privilege as disestablishment: “the process by which the organized church loses its 
special legal privileges within a state and becomes a private association in some 
sense.”115  Another way of expressing this is to say that the church has been 
marginalized. This change in context has forced an adaptive challenge onto each church, 
including PCOM. 
Christians throughout history have found themselves practicing their community 
life both on the margins of society and also in the privileged positions, but in each they 
have had to learn to think and behave differently. A biblical example would be Israel 
under the rule of David with an established temple and Israel in exile in Babylon with no 
access to the temple or sacrificial system. Part of the present challenge is that many 
aspects of Christendom, which are increasingly less helpful in the present context, remain 
along with their guiding assumptions and imaginative frameworks. This is disorienting to 
many. Alan Roxburgh explains:  
The sixteenth century Reformation bequeathed us a set of questions concerning 
the Christian life that were largely church questions, and they still help shape our 
imagination.  Whether in a traditional denomination or one of the newer, 
supposedly more culturally sensitive groups – such as seeker or simple, or 
emergent – the same basic question directs conversation and practice, namely, 
What kind of church do we need and how do we make that kind of church work?  
By centering on such questions we remain captive to an imagination that is the 
direct heir of a pre- and post Eurocentric Reformation culture.116 
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Part of learning to think and behave in this new and emerging context will require 
discerning the Holy Spirit’s voice and actions. However, without practices that keep the 
community and the individual attentive to the Spirit’s voice and movements, adaptation 
will be more difficult.  
 Two other aspects of the context need mentioning, the influence of 
postmodernism and secular humanism. Both of these terms refer to dominant themes in 
the current Western worldview. Mary Poplin states “the worldview or worldviews we 
hold shape what we notice, how we interpret what we see and experience, how we 
process information, and ultimately what decisions we will make and how we will 
act.”117 Another way of expressing this is to say that worldviews have spiritually 
formative qualities. The assumptions behind these worldviews will need to be taken into 
consideration and addressed in the training of the participants, as many of these them lie 
in direct contradiction to the Christian faith, yet are held even among those in the church 
because they spend much of their public life in venues where these worldviews dominate.    
 “The defining tenet of secular humanism,” states Mary Poplin, “is the belief that 
human reason is sufficiently reliable and just to guide the course of our lives – 
individually and collectively – without any consideration of divine authority, which is a 
priori rejected.”118 The principles of secular humanism are evident in almost every aspect 
of public life today, from court decisions to television programming. It is simply assumed 
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that God is ether non-existent, or irrelevant to anything except a person’s choice of 
private life. It is often expressed in the push for radical individual freedom.    
Postmodernism offers other threats to the church and authentic Christian 
formation. One of the key aspects of postmodernism is the relativization of truth claims. 
One of its tenets is that there is no longer any one big story that is able to make sense of 
our little stories. Instead people construct their own reality. The revealed God of the Bible 
tends to be ignored. Stan Grenz characterizes postmodernism “as the call for a chastened 
rationality. More particularly, the postmodern condition entails a transition from realism 
to social construction and from the metanarrative to local stories.”119 Postmodernism does 
not rule out religion as does secular humanism, with its emphasis on human reason. 
However, the religious experience of the individual is attributed more authority than is 
divine revelation, such as the Bible. It is no surprise then that there are strong links with 
paganism, morality being relative to each person, and tolerance being extended to 
everyone, except to those who hold to exclusive truth claims, such as Christians.  
Despite these many obstacles, postmodernity offers one possibility to this project 
that secular humanism does not; there is openness to the possibility of a spiritual element 
to reality. The challenge for churches in the West, if they are to embrace this new 
context, is twofold. First, the church must recognize neighborhoods surrounding the 
church once largely considered Christian are now the mission field. With this in mind, 
there must be a recognition that the way of being the church must become missional. 
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A Missional Church Corrective 
 In the midst of an increasing postmodern and secular context, attractional models 
of church have increasingly become less effective. Churches must begin to think and 
behave missionally. A missional understanding of the church begins with God’s self-
revelation, as found in the biblical witness. God has revealed himself through a grand 
narrative that encompasses the beginning and end of this world, and that has as its theme 
the reconciliation of this world to God’s self (2 Cor 5:19). Throughout this narrative, one 
aspect of God’s character that is consistently expressed is that God is one who sends. The 
church is thus understood in terms of the role that it plays within God’s unfolding story as 
a people sent into the world. Darrell Guder develops the idea that God’s sending of the 
church into the is rooted in God’s character in stating: 
The classic doctrine on the Missio Dei as God the Father sending the Son, and 
 God the Father and the Son sending the Spirit is expanded to include yet another 
 “movement”: Father, Son and Holy Spirit sending the church into the 
 world…mission is not primarily an activity of the church, but an attribute of 
 God…the church’s very nature is missionary.120 
 
As stated earlier, the Western church has operated out of a false assumption that the 
culture is generally Christian, even if people do not know it, and the church can expand 
by diffusion - ensuring that everyone within the boundaries thinks and acts in accordance 
with the church’s dogma.121 But Christendom has long since passed. Roxburgh reminds 
that “a congregation must now become a place where members learn to function like 
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cross-cultural missionaries rather than be a gathering place where people come to receive 
religious goods and services.”122 The attractional model, places the church in an 
unhealthy position: programs and events can become consumer products whose success 
is judged on whether people attend, evangelism efforts on the extent to which they grow 
the church, and worship services on whether they meet the worshippers felt needs.   
The missional, sent nature of the church is not the only way in which the church 
reflects the triune God. It is also in its communal nature as a contrast community of 
redeemed, diverse, yet unified people. Just as the Triune God experiences unity in 
diversity of personhood, God gathers a diverse people to himself and calls a community 
into being. The church is “the provisional demonstration of what God intends for all 
humanity; a sign in and for the world of the new reality which God has made available to 
people in Jesus Christ.”123 The narrative began with humanity being made in the image of 
God, to represent God in community and as stewards of creation. This image was broken 
in humanity in the fall but was redeemed through the life, death and resurrection of Jesus, 
who is the image of the invisible God (Colossians 1:15). The church is the redeemed 
community in which this image has been restored, though not yet fully realized. It is the 
foretaste of the new humanity (2 Cor 5:17), the new creation waiting for its fulfillment. 
As Ray Anderson states, “What satisfies God is…the recovery of full humanity on the 
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part of those who are the objects of God’s love.”124 This places great importance on local 
church in its life together to be faithful, hopeful, loving, maintaining reconciliation, both 
with God and with each other (1 Cor 5:20) while at the same time embracing openness to 
diversity. Stanley Hauerwas phrased the challenge for the through this question: “How 
can the world ever recognize the arbitrariness of the divisions between people if it does 
not have a contrasting model in the unity of the church?”125 
 The recovery of a missional stance to the culture offers hope to both the church 
and the world. The world experiences the love, joy and hope of the gospel, because the 
redeemed people of God obediently go to where and whom God has sent them – “to the 
most godforsaken of places – the most inauspicious of locations, people and 
situations.”126  The church is encouraged because it experiences the joy of having their 
expectations and mission aligned with God.127 Staying in step with the Spirit, who was 
sent to the church with the purpose of empowering missional witness, animates and 
energizes the church. A missional stance has the added benefit of allowing the church to 
abdicate the pressured, consumerist role of being the provider of religious products. 
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CHAPTER 5 
A THEOLOGY OF SPIRITUAL AND COMMUNITY FORMATION 
It is the purpose of this section of the project to develop the theological 
foundations for the proposal of unifying the generations at PCOM through spiritual and 
communal practices. Spiritual formation is not a widely used term in Reformed theology, 
which has instead emphasized the process of sanctification. If the term spiritual formation 
is foreign or distracting, it could be broadly understood within the tradition as an active 
pursuit of sanctification. Perhaps even less discussed is the topic of communal formation. 
Amidst Western society, which so values individual freedoms, the idea of practicing a 
common way of life might seem both unnecessary and restrictive to some. Yet 
throughout the New Testament we find exhortations to groups of Christians to make 
changes to their community life and their relationships among each other for the sake of 
their witness to the world. Thus to be true to the biblical witness, attention must not only 
be paid to individual spiritual formation but also to how the Christian community is 
formed. 
One key outcome of communal formation that is emphasized throughout the New 
Testament is unity among people who have come to a common faith in Jesus from very 
different parts of society. Developing unity is a crucial goal of community and formation. 
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In this section, the interaction between the Holy Spirit, the body of Christ, and the 
development of unity will be explored through a study of Philippians 2:1-2 and Ephesians 
4:1-6. Lastly, practices of Benedict’s Rule will be examined as a way of integrating 
spiritual and community formation for the purpose of unifying the generations at PCOM.  
Spiritual Formation as a Continual Response to God’s Initiative 
The Reformed tradition emphasizes the grace of God and God’s sovereign 
initiative. The exercise of faith is the human response of repentance from sin, trust, and 
gratitude for God’s gracious gifts, most importantly the gift of his Son, Jesus through 
whom we receive salvation. This faith must not be confused with something that a person 
adds through their efforts that completes God’s grace. Ephesians 2:8 reveals that faith is 
itself a gift from God, so that salvation from start to finish belongs to God. It is not God 
doing his part and humanity doing the rest. As Sean Lucas states, “…salvation does not 
belong to us by right or self effort rather, salvation is granted to us only out of God’s 
good pleasure, his undeserved favor.”128 
Because this emphasis has been placed on grace in the Reformed tradition, 
spiritual formation must also be understood through this lens, as something that results 
from this interaction between God’s gracious initiatives and human responses of faith. 
God’s grace is not just to be found at the beginning of the Christian life, as the action that 
leads to faith and which saves, but is also itself the result of faith. The believer, as a result 
of justification, is now placed in a relational position with God of being a continual grace 
recipient. Romans 5:1-2 summarize the relationship between grace and faith in this way: 
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“Therefore, since we have been justified through faith, we have peace with God through 
our Lord Jesus Christ, through whom we have gained access by faith into this grace in 
which we now stand.” Thus, the life that God justifies through a faith response to grace, 
is now a life in which God’s grace can be regularly experienced for the purpose of 
forming Christlikeness character and service to others. It follows that Christians must be 
trained how to receive and respond to grace as the foundation upon which all spiritual 
formation efforts find their footing. 
One of the gifts of God that has been given to the church for spiritual and community 
formation is the Holy Bible. As in any relationship, communication is necessary to its 
growth and strength. The Bible is God’s revelation, the communication of his will, his 
character, and the truth, both about ourselves and the world we live in. Yet it is not 
always clear as to how the Bible forms an individual. Though much attention has been 
paid to preaching, it is not the sole means through which a person encounters Scripture. 
Bible studies and devotional reading have also been apart of the Reformed tradition, as 
has much theological writing about how to interpret the bible accurately. 
The key to the bible as a transformative agent is that it is received personally and 
understood as the authority for faith and life: Eugene Peterson says: “This is revelation, 
personally revealed – letting us in on something, telling us person to person what it 
means to live our lives as men and women created in the image of God.”129 These two 
aspects of Scripture, that it is personal and that it is authoritative, are critical to the Bible 
as a means of formation. Once these aspects of Scripture are accepted, obedience 
becomes the way that the individual receives and responds to God’s word.  
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But in order to obey Scripture, the community must first understand it, and in order to 
understand it, they must learn to listen. Again, Peterson: “Submission and obedience are a 
large part of it, but first we have to listen. And listening requires listening to the way it is 
said (form) as well as to what is said (content). One way in which the Christian 
community has historically practiced this listening is through lectio divina. Peterson says: 
Lectio divina is not a methodical technique for reading the Bible.  It is a cultivated, 
developed habit of living the text in Jesus’ name.  This is the way, the only way, that 
the Holy Scriptures become formative in the Christian church and become salt and 
leaven in the world.  It is not through doctrinal disputes and formulations, not through 
strategies to subdue the barbarians, not through congregational programs to educate 
the laity in the “principles and truths” of the Scriptures – not in any of the ways in 
which the Bible is so commonly and vigorously promoted among us as an impersonal 
weapon or tool or program.  It is astonishing how many ways we manage to devise 
for using the Bible to avoid a believing obedience, both personal and corporate, in 
receiving and following the Word made flesh.130 
 
In addition to scripture, God has given the church the gift of fellowship. In the 
Western world spiritual formation has too often taken on the individualist value of the 
culture. A corrective aspect of the Christian spiritual formation is that it is not merely an 
individual pursuit, but is also communal in nature. As grace sets a person in right 
relationship to God, it also breaks down barriers that separate people from each other. In 
the New Testament we see evidence of people who had previously been divided by 
ethnicity, class, and gender enjoying unity through Christ. Galatians 3:28 states, “There is 
neither Jew nor Gentile, neither slave nor free, nor is there male or female, for you are all 
one in Christ.” Fellowship is the action of receiving God’s people as one’s own people.  
What often passes for fellowship in churches are events in which to socialize. Genuine 
Christian fellowship challenges this weak notion with a stronger one, demanding that 
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Christians find the common source of their life in Jesus, who has “freed them from 
oppression which separates them from others.”131 Understanding and practicing 
hospitality is paramount to the formation of genuine fellowship and the possibility of 
unity.  Christine Pohl claims: 
If, when we open the door, we are oriented toward seeing Jesus in the guest, then 
we welcome that person with some sense that God is already at work in his or her 
life. This can fundamentally change our perspective and the sense of the 
dimensions of the relationship. We are more sensitive to what the guest is 
bringing to us, to what God might be saying or doing through her or him.132 
 
Through the practice of hospitality a believer learns how to create space and time 
for the reception of another in the belief that Christ’s presence may be found in the act of 
receiving this other as Christ first received them. When this hospitality is returned the 
individual and the community both are strengthened. There are fifty-one verses in the 
New Testament that exhort believers in their life toward one another.133 The practice of 
hospitality unlocks the door to obeying many, if not all, of these “one another” 
exhortations. Through mutually practiced hospitality fellowship becomes both 
individually and communally formative. 
 Lastly, Christian spiritual formation occurs when a person receives God’s mission 
and demonstrates this through service to God and others. A person receives grace through 
faith and is saved, but that should not be understood as the end goal of this grace. A 
person is saved not only for their own sake, but so that they might be a participant in 
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what God is doing to bring his kingdom to bear on this earth. God’s mission is nothing 
less than reconciling the world to himself (2 Cor 5:19). A person is saved and then sent so 
that she can participate in God’s reconciling mission; to be a peacemaker, reconciling 
others to God and to each other; to bring about economic justice for the poor and 
community for the marginalized; to be a good steward of the earth; to be an agent of 
grace in a world that is caught up in the cycle of violence; saved and sent so that she can 
invite others to share in kingdom life by proclaim the forgiveness of sins to those who are 
perishing. 
 One of the greatest promises that Jesus gave was in the Great Commission when 
he said that he would always be with his disciples. This promise was made with the 
understanding that the disciples would actively obey Jesus command by making new 
disciples, baptizing them, and teaching them. Consequently, by participating in what God 
is doing in the world, a person discovers Jesus’ presence with them in the process. The 
implication of this promise is that active participation in God’s mission is also spiritually 
formative.   
Community Formation as Response to God’s Initiative 
It is not enough to discuss the formation of individuals. An examination of 
community formation is also necessary. Throughout the New Testament it is the 
relationships between the people in the church that are of critical concern to the Apostle 
Paul. Whether it was addressing sexual immorality in Corinth or unity in Ephesus, he was 
concerned with the relationships among believers, even as he showed concern for 
individual believers. It was the church, together in its relational life as a community, that 
was to be a demonstration, even if imperfectly expressed, of what the kingdom of God is 
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like. Much attention has been paid, especially in the Western individualist culture on 
individual spiritual formation, but this must be linked together with how the community 
is formed if it is to provide a holistic picture of formation. The relational link between 
God and the believer necessitates a transformation in the relational links between fellow 
Christians. More specifically, it is fellowship with the Holy Spirit that is the prerequisite 
for fellowship with one another. This will be discussed in more depth in Chapter 6.  
 Unity is both a communal response to God’s grace and the goal toward which the 
community strives. The source of unity is revealed by Jesus as his indwelling presence in 
the believing Christian community. In John 17:22-23 Jesus prays to the Father:   
The glory that you have given me I have given to them, that they may be one even 
as we are one, I in them and you in me, that they may become perfectly one, so 
that the world may know that you sent me and loved them even as you loved me. 
 
The essential relational unity of the Holy Trinity is the source and pattern for the church.   
Jesus presence in the believer and in the believing community is experienced through the 
Holy Spirit’s indwelling. Because the source of unity is both spiritual in nature and a 
response to God’s grace, then it would follow that more than will or effort at togetherness 
is required of believers, but rather attempts to be attentive and responsive to the Holy 
Spirit’s presence and action would serve to strengthen the unity of the church.  
 In Philippians 2:1-2 the Apostle Paul proposes that fellowship with the Holy 
Spirit is the prerequisite for fellowship with one another. In the overall flow of the letter 
these verses follow Paul’s greeting and thanksgiving for the Christians in Philippi, and an 
explanation of what Paul’s imprisonment means for the Gospel, the church in Philippi, 
and himself. There is a logical movement from these thoughts to the ideas expressed in 
Philippians 2:1-2, which are apart of a larger section dealing with Christian conduct.  
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This section begins at Philippians 1:27, joining the thought of a prolonged imprisonment 
with what the Philippian community must do in Paul’s absence. This section extends to 
verse 2:16. Specifically Philippians 2:1-2 deals with conduct within the believing 
community. 
 These two verses form an exhortation to believers to behave in a certain way on 
the basis of what they have received. The logic of the exhortation lies in the use of a 
conditional clause. Craddock explains:   
In our usage, “if” most commonly expresses uncertainty or a condition contrary to 
the fact.  The Greek language also has a way of saying such things as, “If I were 
king (but I am not)”. That language had another way of saying “if” which stated 
the case exactly.  For example, “If I am your friend (and I am).”  This later type of 
conditional clause was used to lay the foundation for a request, a command or 
instruction.134 
 
This is the case in 2:1. Without using the conditional clause, the same ideas could be 
expressed by saying, since you have experienced encouragement, because you have 
received comfort from his love, seeing that you have a common sharing in the Spirit. 
Paul is not saying that they have not experienced these qualities of life, but just the 
opposite, that they have. It is this common experience of Jesus’ presence among them 
that is the basis for Paul’s call to unity. 
 To illustrate the experience the Philippian church has had, Paul points to 
encouragement from being united with Christ, the consolation of his love, the fellowship 
of sharing in the Spirit, and lastly compassion and tenderness. The first, encouragement 
from being united with Christ (paraklasiß en Cristw), is more literally translated 
“comfort in Christ.” In the midst of opposition from those outside of the believing 
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community, the Philippians had experienced comfort or encouragement. This comfort 
came not only from Christ, or because of Christ, but resulted from the believers’ being in 
Christ. So while the comfort or encouragement is derived from Christ, Paul packs a 
related idea into the use of “in.” It is the community’s close identification with Christ that 
allows them to experience their own suffering as apart of Christ’s suffering, and thus also 
experience the risen Christ’s comfort. In relational terms, identification with Christ is a 
form of closeness, or intimacy. Christ’s closeness is experienced by the Christian through 
the presence of the Holy Spirit. While Paul is not explicit in making this connection, a 
clue that he may have been referring to the Holy Spirit lies in the word paraklasiß, 
which is the same word that Jesus used to describe the Holy Spirit in John 14:16 when he 
called the Holy Spirit the Comforter (paraklaton).  
The second phrase, paramuqion agaphß translates as “comfort or consolation 
from his love.” Building on the relational idea expressed above, love can be experienced 
no other way than through relationship. The specific word agaphß refers to “a selfless 
love, a love that is passionately committed to the well-being of the other.”135 How the 
Christian experiences the love of Christ is, once again, through the work and person of 
the Holy Spirit within the believer and the believing community. Paul expresses this in 
Romans 5:5 when he states: “And hope does not put us to shame, because God’s love has 
been poured out into our hearts through the Holy Spirit, who has been given to us.” 
The third phrase, koinwnia peumatoß translates as “the fellowship of sharing 
with the Spirit.” Fellowship is, once again, a relational word that expresses the emotional 
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warmth of mutual relatedness. The reason the believers in Philippi could experience 
fellowship is not because they were homogenous in their generational values, ethnicities, 
social standing or economics, but because they all had one friend in common, the Holy 
Spirit. It was the unique witness of the Spirit’s presence in each believer and among them 
as a group that established the common ground for their relatedness to each other. Paul 
appeals to this common element of the Spirit as having potential for forming still deeper, 
genuine, and vital bonds that would unify the church. As in the previous elements, 
tenderness and compassion (splagcna kai oiktirmoi) are both relational attributes 
that find their source in Christ through the presence of the Holy Spirit, and were common 
to the experience of the believers in Philippi. 
It is because of these common experiences that Paul makes his appeal for unity. 
This unity is expressed in three phrases: ina to auto frovhte, which means, “in order 
that you think the same thing,” or more succinctly, “be likeminded”; thn authn 
agaphn, which translates as “having the same love;” and oumyucoi, to en 
fronounteß, which means, “being one in spirit and purpose.” Paul’s desire is that these 
Christians look to their experience of what Jesus has done and is doing in them through 
the Holy Spirit’s presence as the basis for how they conduct their life together as a 
community; by building agreement, deeper love for one another, and with purposeful and 
unified actions. As Tom Wright states, “The answer must be that everyone must be 
focused on something other than themselves; and that something is Jesus Christ himself, 
the king, the Lord, and the good news which has come to take the world over in his 
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name.”136 By focusing upon Jesus, believers experience his life and benefits through the 
Holy Spirit’s presence. The Holy Spirit’s presence is consequently, the foundation for 
fellowship with one another, and the hope for unity. In summary, Philippians 2:1-2 
sustain an argument that fellowship with the Holy Spirit is the prerequisite to fellowship 
with one another. This fellowship is an intimately personal identification with Christ that 
is experienced through the Holy Spirit’s presence in the believer and the believing 
community.  
 Unity in the church must not be understood as homogeneity. Unity must be found 
amidst great diversity including race, ethnicity, gender, cultural background, as well as 
economic and social status. The source and possibility of this unity amidst diversity is 
found in the object of the church’s worship, the Holy Trinity, who remain three distinct 
persons yet singular in nature. The relationship between unity and diversity within the 
Trinity and its prescription for the church is described in Ephesians 4:1-6. 
In the overall flow of the letter these verses follow the greeting, a synopsis of the 
blessings that have been granted through Christ, a prayer for spiritual maturity, a 
description of the unifying work of Christ, an account of Paul’s apostolic ministry and his 
prayer for the church. The verses of Ephesians 4:1-6 are part of the section that follows, 
on Christian living with an emphasis placed upon conduct and relationships, which 
extends from 4:1- 6:20. The letter then ends with final greetings. 
According to Ralph Martin, one of the concerns that the Apostle Paul addresses in 
Ephesians is the inclusion of a great number of Gentile converts to Christianity who 
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“were adopting an easy going moral code based on a perverted misunderstanding of 
Paul’s teaching. At this time, they were boasting of their supposed independence of Israel 
and were forgetful of their Jewish brethren and forgetful of the Jewish past of Salvation 
history.”137 Paul exposes this false teaching by revealing that Christ has “destroyed the 
barrier, the dividing wall of hostility” between Jew and Gentile (Eph 2:14). Because of 
this, these distinctions are no longer the helpful to the community’s self-understanding. 
“His purpose was to create in himself one new man out of the two, thus making peace” 
(Eph 2:16). It is only in Christ, who is the fulfillment of all of God’s covenants to Israel, 
that both Jews and Gentiles “have access to the Father by one Spirit” (Eph 2:18). 
Accordingly, the Holy Trinity’s connection to the process of creating unity amidst 
diversity is already in view here in these verses, and becomes more apparent in Ephesians 
4:1-6.  
Ephesians 4:1-6 begins a new set of ideas that build upon what was written up to 
this point. Having shown in the previous sections of the letter how God’s purposed 
through the work of Christ the bringing of both Jew and Gentile from death to life, 
creating one people from both, Paul now exhorts the believers to live their life in a way 
that is consistent with what God has done for them. A description of what this worthy life 
entails is what follows: humility and meekness (gentleness), longsuffering (patience), 
forbearing with one another (bear with one another) in love, being eager to keep the unity 
of the Spirit in the bond of peace. This last item on this list, the eagerness to keep the 
unity of the Spirit, is a summary for the items that preceded it. Put another way, the 
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purpose of developing humility, gentleness, patience and bearing with each other is to 
keep the unity of the Spirit.    
Two words in this periscope are of importance to the argument being made: the 
word threin, translated as keep, and enothta, translated as unity. The lexical range of 
the verb threw can denote the actions of guarding, preserving, maintaining an 
undisturbed condition, and observing. Its most logical use in Ephesians 4:3 is to hold fast, 
so that what is being kept will not be lost. The second word, enoththß, is used almost 
exclusively throughout the New Testament in reference to the unity of the church. Its 
other use is in reference to the unity of Christians with God and Christ.138 These two uses 
are clearly related. It is the unity of Christians with God that is the precursor to their unity 
with each other. The lexical range of the word unity denotes the quality of being one, of 
forming a whole from separate parts, harmony or concord. In its use in Ephesians 4:3 it is 
primarily referring to concord, relational agreement, and peaceful relationships, though 
these are not possible without the other meaning also being in view, the Spirit’s action to 
create a one body from both Jews and Gentiles.  
After exhorting believers to keep the unity of the Spirit, Paul relates the 
experience of the believer’s unity to the Trinitarian nature of the Godhead through three 
couplets. Martin proposes that the relationship between the couplets could be expressed 
diagrammatically: 
One body (=the church)-one Lord (the church’s head) 
One Spirit (by which Christ is confessed)- one faith (1 Cor. 12:3) 
One hope (accepted in baptism)- one baptism (1 Cor. 12:13)   
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Lastly the creedal statement is sealed with a reference to the “one God” – a 
monotheism that Christians share with Israel – who is known in his self-revelation 
as the Father “over all”: in creation, as Son “through all,” and as Spirit who is “in 
all” the family of God.139  
 
The idea of critical importance to the conceptualizing of community formation 
lies in the link between Paul’s ideas. Paul’s first thought in 4:3 is that effort must be made 
to keep, and not lose, the relationship of unity that exists among Christians in the Spirit. 
What follows in 4:3-6 is a picture of the unity exists among diverse believers because of 
who God is - one in nature, yet diverse in person. It follows, that in the Christian 
community’s attempts to maintain unity, which is itself empowered through the Holy 
Spirit, the church participates in the unity that exists within the Triune God, who is 
personally diverse, yet perfectly unified in being. 
 The centrality of the Holy Spirit in creating unity does not mean that focus of 
Jesus’ lordship need be diminished in any way. Jesus remains the only true mediator 
between God and humanity, its true Prophet, High Priest and King. The Spirit always and 
only points the believer and the church toward the person of Christ. Yet, without 
recognizing the Spirit’s presence and power, the church proceeds as if its worship and its 
service is what is pleasing to God, instead of its worship and service being a 
participation, through the Spirit’s power, of the worship and service of Christ on our 
behalf. As Alan Torrance describes, the desire to do God’s will “is given en Christo as 
we are brought to participate in his human life and live ‘out of’ the vicarious worship (as 
this includes the totality of human ‘worthship’) provided in him by the Spirit on our 
behalf – and where we are thereby recreated to live out of this event of grace in all its 
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objectivity.”140 The Westminster Confession of Faith, Larger Catechism, one of the 
subordinate standards of the Presbyterian Church (U.S.A), also underscores the reliance 
on the Holy Spirit: “We are made partakers of the benefits which Christ hath procured, by 
the application of them to us, which is the work especially of God and the Holy 
Ghost.”141 One of these many benefits that Christ has procured is unity among believers. 
Another is the witness that results from this unity. 
 Witnessing is often seen as an active verbal presentation of the truths of the 
Gospel to those outside of the church. While this is a form of witness, it is only half of 
the witness that the church gives. The other aspect of Christian witness is the 
embodiment of the truths of the gospel within the communal life of the church. Without 
this communal witness, as evidenced in the relationships among believers, the church’s 
message is, at best, an advertisement, or at worst, hypocrisy. This is always a question of 
integrity for any local church, of its members attempting to live their lives congruently 
with what they proclaim. In a community, such as Mission Viejo, where generations are 
often segmented, a church that shows evidence of unity, and genuine mutually self-giving 
relationships among generations, would offer a countercultural witness of God’s activity 
among them to those outside of the church.  
The Necessity of Communal Attentiveness to the Holy Sprit 
 Based on what has been discussed above, it would seem that in order to form a 
united Christian community, its people must be trained how to remain attentive to the 
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Holy Spirit. As discussed earlier, Christian education can inadvertently substitute passing 
on information, doctrine, and principles in place of a genuine relational and 
transformational connection with the living God. This struggle is not new for the church.  
The idea of relationship preceding knowledge was defended in the eleventh century by 
Anselm, who claimed that a person must believe so that they may understand God. The 
counterargument came from Abelard, who claimed that a person must first understand so 
that they might believe. The Church largely supported Anselm while seeking to silence 
Abelard.142 
Secondly, but equally important, attentiveness to the Holy Spirit must be 
considered a communal act, along with communal outcomes, if it is not to be 
misunderstood as another individual pursuit. This is a significant hurdle to overcome 
when the cultural imagination has been conditioned to perceive of reality in individual 
terms such as self-help, the pursuit of individual autonomy, and personal rights and 
freedoms. Within many North American churches, a common pattern of communal life, 
beyond attendance at weekly worship services, is often difficult to discover. With 
statistics showing less regular attendance patterns, even this communal element is  
becoming questionable.143 While churches provides a smorgasbord of activities for 
people to grow and learn, such as bible studies, small groups, book groups, and prayer 
gatherings, these are largely perceived as optional depending on each individual’s 
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preferences or perceived needs. Another possibility lies in developing some common 
elements that would be considered by all to be a normative for all current members and 
all those seeking membership in the church. This is where the concept of a rule for 
communal life, such as The Rule of Benedict offers valuable insights.   
 
Benedict’s Rule: Cultivating Spiritual and Community Formation 
The Rule of St. Benedict (RB) was written by Benedict of Nursia, who is often 
credited with being the father of Western monasticism. This is not because he was the 
first monk, or the first to offer a rule for life together in a monastery, but because this 
simple rule has endured for over 1500 years and is still used today in most monasteries.  
Its ancient roots, as well as its staying power offers curiosity for any person who cares to 
examine it. Benedict entered a world that was falling apart. The Roman Empire had either 
collapsed or was about to collapse when the past emperor was deposed (A.D. 476), 
around the time of Benedict’s birth. Lonni Collins Pratt writes,  
This event was so traumatic that it shook the underpinnings of civilization.  The 
church splintered apart from political, cultural and theological battering on every 
side.  Chaos rocked Christianity, and the situation seemed to be worsening with 
every passing day.144 
 
 Monasticism was, in large part, a response to this “splintering” of the culture, 
which had also divided the church and made the way of life of a disciple of Christ 
uncertain. Many felt the need to separate entirely from the culture in order to regain a 
way consistent with the way of Christ. As discussed in the opening chapters, the current 
challenge and hope for PCOM lies in developing a way a life that runs counter to the 
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generational segmentation the larger culture. Many in the church have failed to examine 
the degree to which consumption, radical focus on individual preferences, and pace of 
life, keep the church from experiencing the kind of unity that is essential as a witness to 
the larger community. A reexamination of monasticism may be timely for PCOM 
because it challenges many current assumptions of what church is, and offers a holistic 
approach that combines both individual spiritual formation and communal formation. 
 What Benedict did in the Rule was, in the midst of the turbulence of his era, to 
offer a simple, biblically informed plan to govern the life together of those in a 
monastery. This plan governed most aspects of everyday life, including the so-called 
spiritual aspects, (so-called because it seems clear that Benedict rightly understood all 
aspects of life as having a spiritual nature) of reading scripture, praying, humility, silence, 
good works and discipline. It also governed the aspects that many today would consider 
less spiritual, or secular: eating, travel, possessions, what to do with guests, manual labor 
and the selling of goods. The Rule of Benedict was a way of practicing life together that 
allowed people to be formed as individuals and as a community, together in the way of 
Christ.  
 This monastic tradition has much to offer the people of PCOM, who have 
compartmentalized so much of life. RB does not allow sacred life to be kept separate 
from, so called, secular life. Under RB life is pursued as a seamless whole in which all 
aspects of it come under the rule of God. As discussed in Chapter 1, many younger 
families struggle with the pace of life and are loath to add one more activity to add to the 
already growing list. While it is true that some new activities will be encouraged by RB, 
the great benefit of the RB is that many of the things that they are already doing can be 
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understood and practiced in a new way. For example eating together is a vital part of 
offering and receiving hospitality. RB will also encourage its practitioners to subtract 
some things from their lives, unplugging more often from television, computer screens, 
smart phones, and iPods in order to be able to enter into silence and prayer. In this way 
RB may offer more balance than simply trying to manage time. It may actually allow its 
participants to enter into time in a new way.   
 Lastly, RB also acknowledges the difficulty of relationships in community and 
offers solutions that avoid the extremes of dominance, or more often in the case of 
younger generations such as Gen X, isolation. While three specific practices will be 
explored in depth, other aspects of RB will be introduced as a way of seeing these focal 
practices in context of the whole of RB. RB gives practical guidance in how to practice 
humility and hospitality, share, serve, discipline, and hold household meetings. As a 
means of creating shared experience between young, middle aged, and aged persons, RB 
offers a wealth of possibilities for integrating formation into regular life together. 
Benedict was realistic but hopeful about the prospect of Christian community where all 
within its bounds could be formed in the way of Christ.   
 
Benedictine Practices That Keep the Community Attentive to the Holy Spirit 
Fixed hour prayer: Encountering and responding to Holy Spirit through prayer 
Fixed hour prayer, also known as the Divine Hours, is a practice of ceasing from 
all other activities in order to pay attention to God at specific times throughout the day.   
According to Benedict’s Rule, the monastery would gather together seven times each day 
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“to assist at the Work of God.”145 Benedict goes into great detail in various chapters of 
RB as to how these times were to be organized, but in each instance a number of 
elements were included, such as the reading of Psalms, singing of hymns, memorization, 
reading and recitation of Scripture, chanted and verbalized prayers, particularly the 
Lord’s Prayer.146 Benedict understood that the primary work of the monk was to remain 
attentive and worshipful, and that without a regular communal pattern, other activities 
had the potential to crowd out what was central.  
 There are a number of benefits for intergenerational community building that 
arise from the practice of fixed hour prayer. As discussed earlier, many of the younger 
generations, especially those who are raising children, experience very little margin in 
scheduling. Some of the elderly, encounter the opposite, an abundance of time that feels 
untethered from meaning in post-retirement. If the practice of fixed hour prayer helps its 
practitioners to remember who owns time, then this practice offers to aid with both of 
these issues.  
 Historically, the divine hours have adapted through the ages, with different 
elements being emphasized and the number of times being changed. For example, Phyllis 
Tickle in her book, The Divine Hours, prescribes prayer four times a day as has been the 
normative Roman Catholic practice since Vatican II.147 Anglicans have shortened it to 
two times a day, with morning and evening prayer. The point is not how many times a 
day a person worships and prays, or what elements are present in that time, but rather that 
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fixed hour prayer aids in the recovery of a perspective on time. Through the practice of 
fixed hour prayer, time is experienced as a gift of God to be entered into and less as a 
commodity that must be controlled. By the very act of ceasing other aspects of life to 
pray at fixed hours, there is recognition of human limits.   
 Realizing that others in the church, whether gathered together or in different 
locations, are experiencing the same ritual has a community building aspect to it. It aids 
in accountability and encourages perseverance. Listening for God’s word under the 
common text also has the potential to prompt conversation. For example, if an 
intergenerational small group were to read three psalms a day, one at breakfast, lunch and 
dinner, not only would they have the shared experience of having read the entire Psalter 
over a period of a month, but the conversations about each person’s interaction with these 
psalms increases the possibility of cross generational connections being formed.  
 
Lectio Divina: Encountering and responding to the Holy Spirit through Scripture 
As discussed earlier, for many at PCOM the Bible has been used devotionally for 
inspiration, or studied academically for knowledge. Lectio divina opens up another 
possibility: encountering God in the reading of the text of Scripture. This particular 
practice opens up individual and communal possibilities for attentiveness to the Holy 
Spirit that other biblical uses do not. This is because the practice assumes that God will 
be encountered in the hearing of Scripture, in the response to what is heard, and in the 
contemplative state of resting in God’s presence.    
 Richard Peace, in Contemplative Bible Reading, offers a picture of what the 
practice of lectio divina looked like in the monastery: 
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The early monks approached the Bible by means of lectio divina. It worked for 
them like this: During the time set aside for personal reading, prayer, and 
reflection, a monk would go to a private place and begin to read aloud a passage 
from Scripture. Often this was taken from the Psalms or Gospels. The monk 
spoke the passage out loud until he was struck by a word or phrase. Then he 
would stop and ponder this word or phrase, understanding it to be a word from 
God for him. This meditation (which is what he was doing) led naturally into a 
prayer as the monk offered back to God what he heard. As he moved deeper and 
deeper into prayer he would come to the place where he rested in the presence of 
God. Such a state of contemplation was actively sought.148  
 
He later states that this practice was considered so important that several hours a day 
were given over to it.149 This practice is not only an ancient one, but one that has 
necessary relevance for today. Eugene Peterson underscores its importance today when 
he says: 
Lectio divina is not a methodical technique for reading the Bible.  It is a 
cultivated, developed habit of living the text in Jesus’ name. This is the way, the 
only way, that the Holy Scriptures become formative in the Christian church and 
become salt and leaven in the world.150 
 
The process of lectio divina involves four steps: lectio (reading), meditatio (meditating), 
oratio (praying), and contemplatio (contemplating). The participants will examine each 
of these. Peace outlines the steps in Contemplative Bible Reading: 
1. Reading/Listening: Read aloud a short passage of Scripture.  As you read, listen 
for the word or phrase that speaks to you.  What is the Spirit drawing to your 
attention? 
 
2. Meditating: Repeat aloud the word or phrase to which you are drawn.  Make 
connections between it and your life.  What is God saying to you by means of this 
word or phrase? 
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3. Praying: Now take these thoughts and offer them back to God in prayer, giving 
thanks, asking for guidance, asking for forgiveness, and resting in God’s love.  
What is God leading you to pray?  
 
4. Contemplating: Move from the activity of prayer to the stillness of contemplation.  
Simply rest in God’s presence.  Stay open to God.  Listen to God.  Remain in 
peace and silence before God.  How is God revealing himself to you?151 
 
Some further explanation of these steps will be necessary in order for the participants to 
be able to fruitfully engage in lectio divina. This explanation will be developed in content 
section of Chapter 6.  
 
Hospitality: encountering and responding to the Holy Spirit through one another 
Benedictine monks developed a reputation over the centuries for hospitality. They 
have been obedient to Benedict’s command to receive all guests as if each one was Christ 
himself. In essence, the community was intentional in how it received others who were 
not apart of their community. This practice had many consequences for the community’s 
life. Daily routines were broken when a guest arrived, because determining what this 
person needed became the immediate priority. This skill of listening was highly 
developed in order to ascertain how to best welcome the guest. Some accommodation or 
compromise to the needs of the guest would often need to be made, which meant 
recognizing that there were often differences between the community’s needs and those 
of the guest.  
The practice of hospitality continues to be a way of creating openness to, or 
making room for, others. This openness can be experienced on many levels: through 
giving of time to the guest that may already have been scheduled by the community for 
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its own activities; by listening instead of talking, or talking to those already in the 
community; through the opening of rooms for rest and study; or by sharing resources 
such as meals or tools.  
In our current context, Christian hospitality has often been misunderstood and 
distorted by the culture. Elizabeth Newman identities many of the distortions of Christian 
hospitality that are currently practiced. “A sentimental hospitality lacks substance…is 
focused on appearances and appropriate manners…and is about being nice.”152 “A 
privatized hospitality has to do with relegation to the private sphere of our lives…has 
often been associated with the work of women in the home…and has to do with beautiful 
homes, delicious dinners and polite conversation.”153 Hospitality as a mode of marketing 
“operates on a model of exchange for services.”154 The final distortion, hospitality as 
inclusivity, “asks for no larger commitments that would enable those who embrace 
hospitality as diversity to discern which differences are truly good and therefore ‘gifts’ 
and which are more reflective of our fallen world.”155 Instead, Newman insists “Christian 
hospitality finds its roots in Trinitarian worship and a participation in the divine 
hospitality…where we learn to be guests and hosts in the kingdom of God.”156  
 If worship is the root of the Christian practice of hospitality, as Newman posits, 
then those who seek to be hospitable are once again in the position of needing to learn 
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attentiveness to the Holy Spirit, as the one who enables worship, and the person of Christ 
who receives broken sinners and through whom we are enable to worship the Father. It is 
through the hospitality of God, that God’s people are enabled to be truly hospitable.   
Christians must focus upon God before they focus upon others. When this happens, 
hospitality takes shape in ways that change the way people would have previously 
learned how to relate to each other.  
 “Christian hospitality,” writes Christine Pohl, “has always been partly remedial, 
counteracting the social stratification of the larger society by providing a more modest 
and equal welcome to all.”157 The social stratification Pohl identifies is experienced at 
PCOM through generational segmentation. Therefore, the possibility of movement from 
generational separation to generational attachment could be supported through the 
practice of hospitality.  
It is not common interest, even religious interest, that will bind these people from 
different generations together. It is the common experience of the Holy Spirit’s activity in 
their midst. This is why it is important to differentiate between Christian community and 
affinity groupings. An affinity groups gathers people together simply on the basis of a 
common interest. Christian community attaches people, sometimes very diverse people, 
together through a common bond in Christ. This means that the practice of hospitality is 
a tool through which the Holy Spirit can create an openness to transcend differences, 
indifference and otherness. This tool, properly understood and practiced, could be 
effective as a tool for creating openness between the generations at PCOM.  
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CHAPTER 6 
IMPLEMENTATION 
 
Theological Implications and Ministry Overview 
Spiritual and Community Formation are Responses to God’s Initiative 
In Chapter 5, the biblical rationale was developed for understanding Christian 
formation as both an individual and a communal concern. Philippians 2:1-2 argued that 
individual fellowship with the Holy Spirit is the prerequisite to Christian fellowship with 
one another. This fellowship is an intimately personal identification with Christ that is 
experienced through the Holy Spirit’s presence in the believer. The recognition, through 
faith, of the unique and personal witness of the Spirit in each believer established the 
common ground for their relatedness to each other. Currently at PCOM, most of the 
activities of the church are segmented by generation. As was discussed in the second 
chapter, while this allows the church to more deeply address life stage needs it is at the 
expense of a common life. Segmentation has in many instances leads to generational 
entrenchment. This is in many ways a reflection of the community in which PCOM is 
located, a community with high consumption and the capacity to cater to individual 
preferences, expectations of programming excellence, where people can avoid those who 
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are unlike themselves, even those of other generations. Developing a common life among 
the generations, however challenging, is evidence of God’s work of eliminating barriers 
that keep people from sharing life in the Spirit together.  
Ephesians 4:1-6 demonstrated that the unity of Christians with God is the 
precursor to their unity with each other. The relational unity that exists among diverse 
Christians is possible only because of who God is - one in nature, yet diverse in person. It 
follows that in PCOM’s attempt to build unity among the generations, which will itself be 
empowered through the Holy Spirit’s initiative, the church will participate in the unity 
that exists within the Triune God, who is personally diverse, yet perfectly unified in 
being. Thus, the individual Christian at PCOM and the church as a whole are absolutely 
dependent upon the initiative and presence of the Holy Spirit for any genuine Christian 
formation to be possible.  
 
Communal Attentiveness to the Holy Spirit Creates Unity 
 Individual encounters with the living God are critical to individual spiritual 
formation, but the Christian community is not merely the sum of these individual 
encounters. The community must pay attention to communal formation, the most 
important aspect being unity. Communal formation is a topic to which PCOM has paid 
little or no attention.  
The forms of individual experience with God vary widely throughout Christian 
history and among different Christian groups, and among people at PCOM. Many factors, 
including personal temperament, cultural upheaval, doctrinal distinctives, and God’s 
freedom to do something new, challenge the assumption that everyone will have the same 
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experience. Among these diverse people, and their diverse individual experiences of God, 
the very idea of community appears to some, unnecessary, or to others, impossible to 
achieve. The current individualist and consumer culture further fuel this dynamic, 
hindering further the possibility of community building. Yet, the New Testament writers 
appear far more concerned about newly formed Christian communities than they are 
about the personal journey of individual Christians. Christ established the church, and in 
its communal life it is to be a sign, witness, and foretaste of God’s intention for the world.  
Paul writes more about how the relationships among believers must be managed than he 
does with how an individual is progressing in his faith. The church as a community is the 
normative form that the New Testament gives for living and forming the Christian life. 
This means that attention must be paid to community formation at PCOM and not just 
individual formation.   
One key outcome of communal formation that is emphasized throughout the New 
Testament is unity among people who have come to a common faith in Jesus from very 
different parts of society, including in PCOM’s case, generationally different parts. This 
prospect of a common life offers hope for a church that has very little shared life among 
the generations. The previous chapter developed the idea that the community’s shared 
attention to the Holy Spirit in their midst was the primary uniting factor for the church.   
Communal attention to the Spirit, and the Spirit’s initiatives, has historically been 
undertaken by developing community practices. When developed in the life of a church, 
these practices have the potential to build a common life that is rooted in the Holy Spirit’s 
presence and actions, even when that common life takes them beyond what previously 
identified them, whether race, gender, social standing, or in PCOM’s case generational 
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cohort. Together a church can share the gift of listening and discerning the voice of God 
in the Scripture, together they can find a common acceptance of each other through 
fellowship and hospitality, and together they can receive the mission of reconciliation. 
All of these practices have the potential to create unity at PCOM, not because of the 
practices themselves, but because the practices keep the community focused on the Spirit 
whose presence and work unites.    
 
Cultivating Communal Attentiveness to the Holy Spirit Through Benedictine Practices 
 While much recent literature has paid to individual formation, the church much 
look further back into its history to discover fully developed ways of communal 
formation. The Benedictine monastic movement is arguably the most thorough 
undertaking of Christian communal formation. Although ancient, practices from the Rule 
of Saint Benedict offer current possibilities for cultivating communal attention to the 
Holy Spirit. The practice of lectio divina, when undertaken as a corporate discipline, 
allows the congregation to encounter the Holy Spirit in Scripture and to learn how to 
listen both to God and each other. 
When the community is focused upon a common text of Scripture they must learn 
to discern God’s voice together. The practice of fixed hour prayer not only reminds the 
congregation to pray regularly, but imposes a expectation that all who are in the 
community are together praying at fixed times. This has the potential to change a group’s 
perspective on time. By challenging the very assumption that all time is ours to manage 
for efficiency and productivity, people learn to live within creaturely limits and manage 
pace to fit within those limits. The community also learns to trust God with time, as 
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prayer may interrupt other activities. Fixed hour prayer also builds joint dependence upon 
God and each other, especially if intercessory prayer for one another is built into the 
practice.  
Hospitality aids in attentiveness to the Holy Spirit by making room for others. By 
making room for others we recognize the heart of the gospel, a God who made room for 
us when we were sinners. It is through the hospitality of God, that God’s people are 
enabled to be truly hospitable. Hospitality has built into its very nature the act of 
receiving one who is different than us. This is a crucial practice for those at PCOM who 
huddle among those with similar interests and generational preferences. To receive 
another as if they were Christ is to honor that person, to listen to, and to share resources 
and especially meals with them. By being attentive to the other, we learn something of 
how to be attentive to the Holy Spirit, who is also other than us. Through the practice of 
hospitality the Holy Spirit can create an openness to transcend differences, indifference 
and otherness. The transcendence of generational differences at PCOM would be a vital 
witness to the larger Mission Viejo Community.   
 
Rationale for Intergenerational Small Groups as the  
Context for Introducing Benedictine Practices 
Among the many options for introducing and experimenting with Benedictine 
practices, small groups are the most effective tool for achieving the goals of the project.  
While classroom teaching is better suited for the initial dissemination of information 
about Benedictine practices, the larger purpose of the project is for this information to be 
adapted for contemporary use among the people involved in the project. This adaptive 
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task involves gaining shared understanding about the practices, developing an 
understanding of the contemporary context and individual contexts of each participant, 
creating options for how the adapted practices could be incorporated into the lives of the 
people involved in the project, and agreeing together what the final adaptation of the 
practices will be for the group before covenanting together to attempt this Rule for the 
next month. The adaptive task is only achievable through dialogue, consensus building, 
and a covenant, all of which are key aspects of small groups.   
In Biblical Foundations for Small Group Ministry: An Integrational Approach, 
Gareth Icenogle claims “the natural and simple demonstration of God’s communal image 
for humanity is the gathering of a small group.”158 Because of this he understands small 
groups as being God’s primary tool for transformation. Because transformation is at the 
heart of spiritual and communal formation, the desired outcomes of the project, the small 
group is, once again, ideally suited to accomplish these ends.   
Lastly, many of the earliest monasteries were nothing like the large cloisters of 
the later Middle Ages. According to Richard Peace the sixth century monasteries were 
built for about a dozen people.159 This means that a small group models the number of 
relational connections that would have been present in the earliest form of the monastic 
life, the life with which Benedict would have been most familiar.  
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Preferred Future 
Currently, the people who call PCOM their church, experience events and 
programs designed to connect with their generational needs and preferences. This has 
resulted in a community in which the generations do not share experiences or participate 
together. On many occasions the generations have encountered conflict, much of which is 
the result of competing generational values and the lack of developed relationships 
among the generations. This project is an attempt to connect the generations at PCOM 
through a spiritual and community formation strategy that acknowledges differences and 
transcends these differences through common attentiveness to the person and work of the 
Holy Spirit. The desired future for PCOM would be a community in which diverse 
generational differences exist and are acknowledged, but in which a common identity 
continues to be forged through shared encounter and response to the Holy Spirit made 
possible through shared Benedictine practices.     
 
Goals 
To Understand the Barriers That Exist Among the Generations at PCOM 
 Real differences exist in the attitudes, values, and perceptions of the generations 
that currently worship at PCOM. According to Strauss and Howe each generation has 
been shaped by factors and events that give each a distinctive character and a sense of 
belonging. Helping participants to identifying and acknowledging the unique aspects of 
their generational differences is part of the process of overcoming the barriers these 
differences create. Community among diverse people can only be created when their 
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otherness is first acknowledged. As Alan Roxburgh states, “Being human is about 
encountering the difference of the other as well as oneself. This difference always means 
discovering the other in the space between.”160 If these differences are not acknowledged, 
the alternative is most often judgment of the other’s generational outlook. From the 
younger to the older it is often a judgment of the older as being out of touch with the way 
the world is today. From the older to the younger it is often a judgment of a lack of 
maturity or a failure to respect those who have gone before them. The possibility of 
creating community among multiple generations will first entail that those who 
participate in the project will gain an understanding and respect of the generational 
perceptions of those who do not share their own generation without trying to make them 
think and behave like themselves. Put another way, the acknowledgment that real barriers 
exist is the precursor to acknowledging the need for God to overcome these barriers.   
 
To Understand and Embrace God’s Call to Unity as a Sign of the Holy Spirit’s Power 
 Although PCOM is a part of a mainline denomination, it has an evangelical ethos.  
A call for individuals to surrender their lives to Jesus is a reoccurring theme within the 
preaching and chosen hymnody. This focus on the individual Christians’ life often 
overshadows an equally important message of a unified church. The Holy Spirit’s power, 
not only to changes individual lives, but also to creates unity among very diverse groups 
of people who would otherwise not find a common ground. This unity is both a sign that 
points to God’s power and a witness to the divided world that does not experience this 
unity. Without understanding the call to unity or the Holy Spirit’s role in creating this 
                                                
160 Alan J.Roxburgh. OD783 course notes. Pasadena, CA: March 10-15, 2014. 
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unity, participants in the project are apt to see the Benedictine practices as individually 
edifying but fail to grasp or experience their communal purpose in building relational 
community. The content of the strategy, as discussed later in this chapter, will recognize 
that this shared understanding must be developed among the participants before and 
during the training in the mechanics of the Benedictine practices.  
 
To Understand the Components and Mechanics of Lectio Divina, Fixed Hour Prayer,  
and Hospitality, and Develop a Willingness to Explore Their Use 
  Each of the practices – lectio divina, fixed hour prayer, and hospitality – are more 
deeply understood through their use as tools that create an open and responsive posture 
toward encountering the presence of God, and as tools, they are not an end in themselves, 
but a means to that encounter. There are, however, components and mechanics to each of 
the practices that must first be learned in order for the users to begin using these tools. 
Each of the four steps of lectio divina require some explanation, some practice with their 
use, and some dialogue about the experience with their use, in order for understanding to 
occur. This is also true for fixed hour prayer and hospitality. Interactive teaching is the 
best way to ensure that participants will not only understand the mechanics and 
components of the tools they are going to use, but be motivated to use them over the 
period of the project.    
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To Practice Lectio Divina, Fixed Hour Prayer, and Hospitality in the Context  
of Intergenerational Small Groups Over the Period of a Month 
The desired outcome for using Benedictine practices is a shared connection to the 
person of the Holy Spirit. Thus, covenanting together to put these practices to use is a 
critical goal of this project. It is one thing to learn the components and mechanics of the 
practices, and another thing altogether to experience their use. As with any tool, whether 
it be a piano, a power drill, or lectio divina, practice results in ease of use, less focus on 
the tool itself, and more on the goal to which the tool is applied. However, when it is the 
Spirit’s presence that is the goal, no tool can itself generate or manipulate the Spirit’s 
presence. What these tools can do is create space and receptiveness in the believer and 
the believing community to cooperate with what the Holy Spirit says and does.   
Having learned the mechanics of the lectio divina, fixed hour prayer, and 
hospitality, the whole group will then decide how to adapt these practices for use in the 
small groups over the next month. Many factors will need consideration and negotiation, 
including the number of fixed prayers, the format of the prayers, and what texts should be 
used for lectio divina. Once the elements of the practices have been discussed, adapted, 
and negotiated by the group, the participants will covenant together to perform these 
practices over the duration of the following month what has been decided. This covenant 
will become the Rule for the group.   
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The Content of the Strategy 
Present Three-week Teaching Series on Generations and the Challenge of Unity  
 One of the obstacles to unity at PCOM is that it is difficult for congregation 
members to perceive how the culture surrounding the church has influenced the nature of 
community at the church. The result is that the church has become very much like the 
community in its generational segmentation. In order for the congregation to see their 
need for those of other generations, and be motivated toward change, they must first see 
how they have decided for their preferences over their need for each other. As a primer 
for Monk for a Month, a three-week series on generations will allow the congregation the 
opportunity to understand what motivates the different generations in the church, how 
they differ from one another, and how these differences have influenced the way the 
church functions, or fails to function, as a community. Some introduction of the New 
Testament emphasis on unity will also be introduced as one of the reasons for bringing 
this topic into the midst church’s life. Having grasped some of the barriers to unity, some 
in the church may be motivated to be part of a potential solution by participating in the 
Monk for Month class which will be promoted during the generations class and offered 
later that year.  
 
Introduction to the Rule of St. Benedict, Community and Spiritual Formation Practices, 
and Formation of Intergenerational Small Groups. 
Monk for a Month will begin with a four-week class followed by a four-week 
small group experiment. This will serve as a test case for a larger church wide project in 
the future.  The first four weeks will involve interactive teaching with all participants 
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with each week including two sessions addressing the different topics. In week one, 
session one, I will introduce the topic of generations by showing a clip from the film, The 
Breakfast Club.161 I will ask the question: why was this film so popular among 
Generation X? After brief discussion I will clarify two of the possible reasons why this 
film was so popular among GenX: it expressed how GenX felt about at least two things: 
alienation from each other, isolation and rejection of Boomer values. This clip will be 
followed by interactive teaching about the characteristics of the different generations at 
PCOM (See Appendix B162). Lastly, I will ask the group to fill out an initial survey about 
their current practices, their perceived connection to God, and their perceived connection 
to each other. This survey and the end of class survey are included as Appendix C.  
 With this background information, some open-ended questions will be discussed 
assessing the ways an individual identifies with their generation and how they see 
generational values and aspirations being lived out at PCOM. The points raised will be 
used later in week one as the group explores how RB practices potentially connect with 
these questions. 
 The informational goal of this section is to gain information about the needs, 
issues and attributes of each generation. The behavioral goals are for participants to 
identify with the issues and aspirations of their own generation and to understand that 
these often compete with the issues and aspirations of other generations. The second is to 
build toward an acknowledgement that the church has not yet found ways for the 
                                                
 161 The Breakfast Club. DVD. Universal Pictures, 1985. 
 
162 “Generational Differences,” http://www.wmfc.org/uploads/GenerationalDifferencesChart.pdf 
(accessed January 5, 2015). 
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generations to interact in healthy ways. The last goal is to generate a desire to search for 
answers together. 
 This second session of week one will be used to introduce participants to the 
subject of monastic life and specifically, the Rule of St. Benedict. This introduction must 
also serve to build an initial bridge between the questions and concerns raised in the 
earlier discussion and the potential answers and assurances that monastic practices may 
have to offer. Participants will be given a copy of RB before the class and will be able to 
refer to it throughout the class. 
 The informational goals of this section are threefold: to gain knowledge of the 
historical development of early monasticism, to understand the purpose of RB, and to 
know the key areas of RB that will be addressed. These areas are lectio divina, the role of 
silence, the liturgy of the hours, eating meals together, family meetings, work/chores, 
sharing and hospitality. The behavioral goal of this section is to develop a willingness 
and curiosity to explore the possibility that RB offers answers to both individual 
formation and communal formation among the generations. The interactive teaching is 
outlined in Appendix E.  
Between week one and week two the participants will examine the role of 
hospitality by joining the Sunday Night Dinner that is hosted each week for anyone who 
feels the need to come. Some come from the church community, but increasingly people 
in the larger community are discovering the hospitality of this meal. The volunteers are 
joyfully willing offer hospitality to the participants in Monk for a Month along with the 
forty plus people from the neighborhood who gather each week for dinner. This will 
present an opportunity to demonstrate two of the ways that the rule’s practice can 
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transform ordinary activities into potentially spiritually formative ones. The meal will 
begin by praying together the second of the divine hours, sext, which would be the norm 
under the rule (Appendix D).163 It will also give us an example to experience one of the 
ways that the Benedictines practices hospitality to guests, as we experience the 
hospitality of the group who receive guests each week.    
 While Benedict would require silence during the eating of meals, for the purpose 
of this dinner, this practice will be forgone. Instead, participants will be invited to discuss 
how ways in which eating can be considered a spiritual act. Throughout, the desire is to 
magnify that eating together helps to reinforce family/household identity. It aids in 
building community:  
In a society that increasingly values individualism, where families are sacrificing 
their common identity in pursuit of individual interests…our job is to reinvent the 
household mealtime as a time to value relationships, listen to each other, extend 
welcome to the outsider, and reaffirm our need for community.164   
 
Week Two 
 On week two the first session will begin by having the leader of Sunday Night 
Dinner address the group on what they have learned about hospitality by hosting this 
meal over the last year. Following interaction with the leader, the group will examine the 
communal practices of hospitality, silence (which forms the basis for lectio divina), and 
the liturgy of the hours. I will be grouping quotations from the rule that address these 
practices. They would otherwise be spread out throughout the book. These quotations 
                                                
 163 Phyllis Tickle, The Divine Hours (New York: Oxford University Press, 2007), 447. 
 
 164 Robert Banks and Paul Stevens, eds.  The Complete Book of Everyday Christianity: An A-Z 
Guide For Following Christ in Every Aspect of Life (Downers Grove, IL, Intervarsity Press, 1997), 326.  
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will serve as an entry point for interactive teaching as to how the group could adapt these 
practices for their use later in the small groups.  
 The informational goals of this session are for the group to begin to identify the 
communal practices of the RB, to understand their significance within the monastic 
community, and their purpose toward the goal of union. The more active goals of this 
session are the behavioral ones - to apply this new knowledge in the creation of an 
adaptation of each of these practices for household life. Specifically, the group will need 
to be able to interact with RB and make judgments about what is and what is not valuable 
in the current context. They will also need to examine their own lives to discover 
opportunities, times, and patterns in which to apply the adapted RB.  
 Participants will be instructed to read RB chapter 53 (April 4-August 4-December 
4), the section dealing with hospitality. Benedictine monks have developed a reputation 
over the centuries for hospitality, taking seriously Benedict’s command to receive all 
guests as if each one was Christ himself. Lonni Pratt in Benedict’s Way says “We often 
have opportunities to make room in our schedules, in ourselves, for another person. Yet 
the moment can come and go quickly. Consciously be aware when someone needs a 
moment of kindness, a little attention, a gracious gesture.”165   
 The movement from isolation to community can gain momentum through the 
exercise of hospitality. Without being intentional in this area of spiritual formation, the 
participants will miss a vital experience of how Christian community forms. Eugene 
Peterson could have been writing these words directly to many at PCOM: 
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You say that you have almost nothing in common with these people. But isn't 
that just the point? You have nothing in common with them; but God does. This 
just happens to be the way that God goes about making a kingdom, pulling 
all sorts and conditions of people together and then patiently, mercifully, and 
graciously making something of them. What he obviously does not do is pre-
select people who have an aptitude for getting along well and enjoying the same 
things. Of course you don't have much in common with them. The church is 
God's thing, not yours.166 
 
 For families with children, David Robinson in The Christian Family Toolbox 
offers an activity for building hospitality into family life. He calls it “team hospitality.”   
Each person is given a place on the hospitality team for when a guest arrives: a greeter, 
host/hostess, a table setter, music and fun, childcare provider, linens and towels, kitchen 
patrol (cleans up after the meal), prayer and devotionals. He suggests training each 
person (especially children) in their tasks, practicing on friends, and then stretching the 
family with different challenges: a weekend guest, a neighborhood party, a summer 
exchange student. Before each guest arrives the family gathers to pray, Lord, let us meet 
you in the face of these guests who come to our home.”167  
There are many ways to offer hospitality, but this exercise brings intentionality to 
its practice. Some interaction with this initial teaching will be done through table 
discussions. Questions will include how a small group might seek out intentional 
hospitality, how the tasks of a common meal could be assigned, and how well individuals 
know their neighbors and others outside their own generational and sociological 
demographic.  
                                                
 166 Eugene H. Peterson, The Wisdom of Each Other (Grand Rapids, MI: Zondervan, 1998), 26. 
 
 167 Robinson, The Christian Family Toolbox, 121-122.   
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For the teaching on silence, I will read RB Chapter 6, Chapter 7 (three sections 
beginning with February 6-June 7, October 7) and beginning of Chapter 42. Each of these 
sections addresses the role of silence. Benedict points to a number of reasons for silence 
including creating space for listening to others and God, avoiding course jests, idle words 
and cursing (amongst other things) and finding the wisdom in thinking before 
speaking.168  
Because the group will later examine the practice of lectio divina, it is importarnt 
that the group first develop a foundational element for its practice, which is silence.  
Reflection, meditation and the capacity to hear God’s voice are all dependent upon 
silence.  
Some interactive teaching will follow the initial teaching. The discussion 
questions will be given to the group to work on in table discussions focused on the noises 
of everyday life and potential ways to limit the noise in order to become better listeners. 
The table discussions will be brought back to the whole group for interactive teaching. 
 The second session of week two will focus on the fixed hour prayer (the Liturgy 
of the Hours), and family meetings. Some initial teaching will bring some basis to the 
interaction that will follow later. I will read aloud chapter 16 of RB. The monastery 
would gather together seven times each day “to assist at the Work of God.”169 Benedict 
goes into great detail in other chapters as to how these times were to be organized but in 
each instance a number of elements were present including the reading of numerous 
                                                
168 Leonard J. Doyle ed.  St. Benedict’s Rule for Monasteries (Collegeville, Minnesota: Liturgical, 
1948), 20,27,62. 
 
 169 Ibid, 41. Benedict uses this term for the gathered community at worship. 
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psalms aloud together or in antiphon,170 the singing of hymns, the recitation of 
memorized passages of the Bible,171 a reading of a lesson from the Old and New 
Testament, prayerful chanting in response to readings, short verbalized prayers including 
the Lord’s Prayer.172 
During the interactive teaching, questions will be asked including evaluating the 
rendering of the divine hours, how the daily practice of worship and prayer teaches us 
about time, and how practicing the hours shapes a person over time. One of the concerns 
of many in the community is the issue of overscheduling; there is not enough time to do 
everything well. If the divine hours help its practitioners to remember who owns time 
then this practice offers to aid this group with this issue.  
 Fixed hour prayer seems especially suited for adaptation. Historically, the divine 
hours have adapted through the ages, with different elements being emphasized and the 
number of times being changed. For example, Phyllis Tickle in her books, The Divine 
Hours, prescribes prayer four times a day as has been the normative Roman Catholic 
practice since Vatican II. The Anglicans have shortened it to two times a day, with 
morning and evening prayer. The point is not how many times a day one worships/prays 
or what elements are present in that time, but rather that fixed hour prayer aids in the 
recovery of a perspective on time. Through the divine hours, time is experienced as a gift 
of God to be entered into and less as a commodity that must be controlled. By the very 
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 171 Doyle, St. Benedict’s Rule, 34. 
 
 172 Ibid. 
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act of ceasing other aspects of life to pray at fixed hours, there is recognition of human 
limits.   
 Knowing that others in the group are experiencing the same ritual has a 
community building aspect to it. It aids in accountability and encourages perseverance.  
Listening for God’s word under the common text also has the potential to prompt 
conversation. For example if this group were simply to read three psalms a day, one at 
breakfast, lunch and dinner, they would have the shared experience read the entire Psalter 
by the end of the month. But the number of possible conversations about the common 
reading and its connection with each participant’s life has the potential to make this group 
more cohesive.  
 On the topic of household meetings, I will read aloud Chapter 3 (January 16-May 
17-September 16) of RB.173 This section addresses the way that important decisions that 
affect the life of the monastery are to be made. Benedict states “let the Abbot call the 
whole community and state the matter to be acted upon.”174 He also says, “Let the 
brethren give their advice with all the deference required by humility…”175 The principle 
for community life that RB points to is that decisions that will impact the community 
should not be made without consulting each other. Even the young should be given some 
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say in the decision. Benedict says, “The reason we have said that all should be called for 
council is that the Lord often reveals to the young what is best.”176   
 For many at PCOM who experience generational segmentation as isolating, there 
is a longing for a more connected community. Family meetings offer a tool to engage this 
need. Household meetings offer a way of connecting to others, especially others of other 
generation, of being heard, discovering what is common, and moving toward jointly held 
goals. David Robinson offers a guide for family meetings in his book The Christian 
Family Tool Box. He makes a number of suggestions as to how this practice might work 
for families with children.177 Although Robinson writes about this playing out in a family 
setting, an intergenerational small group, or an entire church, could benefit from a similar 
approach. 
Week Three 
  Week three begins with teaching on the topic of work. Pray and work (ora et 
labora) is the Benedictine motto.178 Work and prayer are integrated in monastic life. I 
will read chapter 35 and sections from chapter 48 of RB. One of the elements of monastic 
life that might surprise some is the role of manual labor in communal life.   
Monasteries are self supporting, hard-working communities. Monks daily break a 
sweat by their manual labor to support both their own community and to provide 
charitable gifts to the needy beyond the walls of the monastery.179 
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Work is apart of the spiritual formation of the monks. Seen in this light, “Benedict’s Rule 
illumines three basic principles about work enfolded in the context of prayer: Vocation, 
being called to what we do; Stewardship, taking care of what is given; Obedience, 
serving one another.”180 
 Those living in most Generation X and millennial households leave their home in 
order to pursue work. Many of them have experienced a workplace that has left them 
uncertain about work and income.181 Work and career are most often kept separate from 
each other both physically and psychically. There is work life and there is home life, 
public and private spheres. Builders experienced a more stable workplace, often with 
expectation of a lifetime with one company. Boomers created and experienced increased 
expectations around work success. For Benedict, the integration of the two spheres of 
work and home was crucial to spiritual formation. There are at least two possible 
applications of the RB understanding of work: first, taking time to discern what gifts God 
has given to each person and how those gifts translate to vocation, asking the question:  
“What did God make me to do?” and second, finding ways to integrate faith into work 
through prayerfulness (the hours), and serving those with whom we work. 
 David Robinson offers a number of exercises for families to practice working 
together in his book, The Christian Family Toolbox.182 These exercises deal specifically 
with the area of parenting, which will be relevant to some, but not the entire group. Some 
interactive teaching around vocation, faith, and intergenerational relationships will allow 
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for the group to make connections between the practice and the possible adaptations for 
the project. 
 In the second session of week three the group will examine the practice of lectio 
divina. As discussed earlier, for many in the church, the Bible has been used devotionally 
for inspiration, or studied academically for knowledge. Lectio divina opens up another 
possibility: encountering God in the reading of the text of Scripture.   
The informational goals of this session are for the group to learn the history of lectio 
divina, to learn the components of the practice that will allow them to try it for 
themselves. The behavioral goals of the session are for the group to broaden their 
encounter with the Bible, to develop an expectant attitude of encountering God in the 
practice of lectio divina, to develop an ability to listen to the text of Scripture read aloud, 
and to become more comfortable with silence.    
The mechanics of lectio divina involve four steps: lectio (reading), meditatio 
(meditating), oratio (praying), and contemplatio (contemplating). We will examine each 
of these. Peace outlines the steps in Contemplative Bible Reading: 
5. Reading/Listening: Read aloud a short passage of Scripture.  As you read, listen 
for the word or phrase that speaks to you.  What is the Spirit drawing to your 
attention? 
6. Meditating: Repeat aloud the word or phrase to which you are drawn.  Make 
connections between it and your life.  What is God saying to you by means of this 
word or phrase? 
7. Praying: Now take these thoughts and offer them back to God in prayer, giving 
thanks, asking for guidance, asking for forgiveness, and resting in God’s love.  
What is God leading you to pray?  
8. Contemplating: Move from the activity of prayer to the stillness of contemplation.  
Simply rest in God’s presence.  Stay open to God.  Listen to God.  Remain in 
peace and silence before God.  How is God revealing himself to you?183 
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 Some further explanation of these steps is necessary. In step two, mediation is not 
to be confused with the Eastern religious view of the practice. To meditate is to “chew” 
on the text. It is active engagement with the scripture rather than a passive self-emptying. 
As Richard Peace says, it “is to give free reign to our imagination in order to grasp what 
God is saying to us in Scripture.”184  
 Peterson writes of step three, the goal of prayer “is engaging God, an engaging 
that is seldom accomplished by a murmured greeting and a conventional handshake. The 
engagement, at least in its initial stages, is more like a quarrel than a greeting, more like a 
wrestling match than a warm embrace.”185 In other words, what we have read may 
challenge us to think, behave, or believe differently. Those differences can often hit at the 
core of our self-perceptions and so necessitate conversations with God. And so the goal 
of step three is the deep prayer of the heart. Peace writes,  
This is not always the experience we have of prayer when we do lectio. At times 
we resist when we hear about our false self. We harden our hearts. We stop the 
process. At other times we are distracted. We move away from the intensity of 
this sort of prayer. We may not be ready for it. We may need more time in order 
to pray in this fashion. In the end, it is God who gives us prayer. We may need to 
focus on hearing God’s Word and meditating on it.186 
 
There is certainly interplay between the steps. In other words, a person praying in this 
way may not move directly from step one through to step four. Going back to meditating 
after praying may be appropriate, especially if praying was difficult.  
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 Of all the four steps, it is the fourth one that requires some deeper explanation. In 
our culture we are used to making things happen. But contemplation is not an activity as 
much as it is a form of receptivity. Eugene Peterson calls this last step of contemplation 
“living what we read”.187 Unlike the rest of the elements   
…it is not something that we self consciously do; it happens, it is a gift, it is 
something to which we are receptive and obedient….It is not thinking about God, 
not asking continuously, “what would Jesus do?” but jumping into the river; not 
strategizing the success of my life but just being myself, my Christ-in-me-life; not 
calculating effects but accepting and submitting to on-earth-as-it-is-in-heaven 
conditions.188 
 
Lectio divina is not so much information to be acquired, as it is something and 
someone to be experienced. After teaching the mechanics of the practice, along with 
some deeper explanation of these steps, the group will be dismissed for forty minutes into 
the church sanctuary and other quiet rooms in the church to do the lectio divina exercise 
included in Appendix F. 
Week Four 
Week four is devoted to the group’s development a rule that they will attempt to live 
into over the next four weeks. This will necessarily mean briefly reviewing the material 
that was examined during the previous three weeks. The informational goals of this 
session are to summarize the key practices of the RB, to summarize the adaptations of the 
rule that the group has developed through discussions, to create an adaptation of the RB 
that will be followed for the next month, and to make the group aware of the final 
meeting and its purpose. The behavioral goals of this session are for the group to develop 
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willingness to try an adapted rule together, to anticipate difficulties in following through 
and discuss strategies to overcome these difficulties. The last goal is for the group to 
finish this session encouraged by each other and feeling accountable to each other.   
 I will briefly review what we have discussed in the last three weeks: the needs, 
issues and aspirations of the different generations, the practices of RB and some of the 
possible adaptations for today’s household use. Through interactive discussion the group 
will together agree on adaptations of each of the practices: silence, the liturgy of the 
hours, eating meals together, family meetings, work/chores, hospitality, and lectio divina. 
 I will act as both scribe and facilitator of the discussion. The outcome of the 
session will be a rule that the group will agree by consensus to attempt to practice over 
the next month. This rule will incorporate each of the practices that have been discussed 
throughout the day, but with the additional ideas generated by the group.   
Lastly, the larger group will be divided into small groups of between eight and 
twelve. The larger group can help with this task, the largest guiding factor being that each 
group must include members from each of the generations. Each group will also be 
assigned a small group leader who will facilitate discussion throughout the month.  
At the end of this discussion I will collect email addresses that will be used for 
small group leaders to correspond through a group email over the next month. I will 
email the summary of the adapted rule immediately following week four. This group 
email will be used to post daily lectio divina readings and passages for the Divine Hours, 
to stay connected, to discuss the successes and challenges that practicing a rule will bring, 
to ask questions of each other, and to encourage each other. I anticipate that it will 
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provide a needed forum for continued dialogue and encouragement.  
 
Benedictine Practices Adapted and Experienced, in a Four Week Lay Led Small Group 
  
 This is the heart of the project. Having agreed to the form and frequency of the 
practices, the small groups will begin their life under the adapted rule. They will meet as 
often as the adapted rule agrees, otherwise they will check in through the group email 
with their small group if they have questions, desire connection, and for encouragement. 
A final meeting for the entire group will occur after the month to debrief the experiment 
and to collect feedback. 
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CHAPTER 7 
PROCESS, RESULTS, AND EVALUATION 
 
Pilot Project Summary:  Teaching on Generations and the Challenge of Unity 
 
Introduction of Benedictine Practices, Formation of Intergenerational Small Groups 
 
 The primary goal of the project is for the people of PCOM to experience the 
removal of the generational barriers that keep them from experiencing fellowship with 
each other. With these barriers removed, the resulting fellowship and unity will be a 
witness to the surrounding community of God’s power. The pilot project proposed to 
achieve these goals has three aspects, the first being teaching the congregation about the 
different generations and how each of their aspirations and preferences serve as a lens 
through which they perceive reality. Because these lenses color perception they can 
become barriers to understanding and relating to those of other generations, which 
becomes a challenge to the unity of the church. This teaching will be accomplished 
through a three-week class that is primarily presentation but will also include some 
interaction. The second aspect of the project is the introduction of Benedictine practices. 
This will be accomplished in a month long class made up of presentation and interactive 
teaching. The third aspect of the project is the formation of intergenerational small groups 
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who will live their life under an adapted Benedictine rule for a period of a month. By 
living under a rule that was designed to form people both as individuals and as a 
community through practices that kept them attentive to the Holy Spirit, the hope is that 
the small groups will experience the Holy Spirit in a way that forms them and removes 
barriers to their experiencing community with each other.  
 
Timeline 
 In order to accomplish this project certain objectives must be met before others 
can be accomplished. The theological research will be completed by the summer of 2014. 
Resources will be developed in the fall of 2014 along with the scheduling of both the 
generations primer class and Monk for a Month. Small group leaders will be identified 
and trained in the fall of 2014. Winter 2014-2015 will be the time in which the primer 
class on generations occurs. Recruitment for Monk for a Month will be accomplished 
during this time until Monk for a Month begins. Monk for a Month will begin in the 
spring of 2015.  Analysis and evaluation will take place in the summer and fall of 2015.  
 
Leadership Development 
 In order to identify small group facilitators for Monk for a Month, I collaborated 
with the Associate Pastor and the Small Groups Coordinator. Together, we compiled a 
long list of potential people that we would consider. A number of factors were 
considered: equal representation from each of the generations, evidence of a commitment 
to growing in their own faith, and previous experience facilitating a small group. Having 
made the list we decided to take a week to pray about each one of these people and then 
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gather again to make a final decision on whom we would ask to facilitate the small 
groups. A week later, after discussing our prayers and sensing God’s leading, we made 
our decisions on whom we would ask to consider facilitating the small groups. All of 
those we considered were willing. These leaders were trained in a two session intensive 
class using the content materials that would later be used in the Monk for a Month.   
 
Resources 
 A number of resources were required for the project. Rooms at PCOM were 
reserved by my Administrative Assistant in the fall of 2014 for the spring of 2015 for 
both the Generations class and Monk for a Month. She also reserved three smaller rooms 
for the small groups in the event that small groups wanted to meet at the church rather 
than in a home. With a long planning horizon, and the collaboration with the Adult 
Education elder, I was able to build the cost of materials ($300), childcare ($400), and 
food ($300) into the budget of the church in the winter of 2015. Written materials 
included a copy of The Rule of St. Benedict, a notebook, and handouts for each 
participant. The food was for the final session where the group would debrief the 
experience, offered feedback, and experienced hospitality. The final resource 
consideration was audio-visual equipment that I reserved for both the Generations and the 
Monk for a Month class.   
 
Assessment Plan 
 The primary way of assessing the degree to which the project goals are met is 
through a pre and post-pilot project questionnaire that will be distributed to small group 
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participants. The questions used for both the pre- and post-questionnaire will be similar 
so as to be able to perceive if change in perception, attitude and practice has occurred as a 
result of participating in the project. The primary question that must be answered is 
whether living under an adapted rule produced deeper connection with God and each 
other, most significantly, those of different generations. 
A second tool for assessing the project will be the interview with the small group 
facilitators. As facilitators they are in the best position to be able to perceive how the 
group is connecting with each other, the level of engagement with the practices from 
week to week, and the evidence of transformation in the group. Finally, the results from 
these interviews and the questionnaires will be tabulated and interpreted.   
 
Results and Interpretation 
 The primer class on the topic of generations was held on the first three 
Wednesday nights in February and had a varying attendance between forty and fifty-one. 
Monk for a Month began on Wednesday nights in May for the teaching component, and 
continued through the last Wednesday of June for the experimental component.  There 
were twenty-six participants beginning the process and twenty-two completing it. Of 
these participants, all of the generations were represented in both classes. With the 
number of participants in Monk for a Month, two small groups were formed, each being 
made up from representatives from the different generations. 
 Of significance to this project, none of the participants in the Generations class 
participated in Monk for a Month. Upon reflection it would seem that those who were 
interested in learning about generations were not the same people who were interested in 
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monastic practices, or that the bridge between the two topics was not made clear to the 
congregation. In either case, the potential to build momentum and interest toward a larger 
number of participants in Monk for a Month was not achieved through the Generations 
class. 
 The weekly small group time will have three aspects. The small group will be 
intentional in creating space to receive each other. The second aspect is group lectio 
divina on the common text of Matthew 5-7 and listening for what the Spirit is saying to 
the group through the text. Lastly, it will be a time for the evening fixed hour prayer, 
which includes intercession for each other, and the singing of a hymn. 
 The month progressed without any irregularities and the group reassembled on 
June 24 to debrief the experience. A meal was shared as they filled out the end of class 
survey. The conversation focused on what was most meaningful in the experience, what 
was most challenging, and how the experience impacted their future choices. The end of 
class survey reflects that conversation.   
Profile of the Participants 
 Table 1.1 Representation of Generations in Monk for a Month 
Generation # of participants % of participants % of congregation 
Millenial 1 5 4 
X 6 27 20 
Baby Boomer 10 45 43 
Builder/Silent 5 23 27 
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 Although the number of participants who completed the course was small in 
comparison to the size of the congregation as a whole, the numbers of participants from 
each of the generations was reasonably close to the demographic make-up of the 
congregation in its entirety. As such it is an adequate representative sample, though more 
participants would have strengthened the reliability of the results. 
Table 1.2 Current Practices: What are some of the things that you currently do in order to 
connect with God? 
 
Current Practice # who self identify   As a %  
Praying 7 23 
Devotional Bible Reading 5 17 
Bible Study 4 13 
Other Books 3 10 
Fellowship 2 7 
Silence/Listening 1 3 
Corporate Worship 4 13 
Service 4 13 
 
Table 1.3 Consistency of Current Practices: How regularly practiced: On a scale of 1-10 
(1 being rarely and 10 being very consistent) how regular would you say you practice 
these things? 
 
Inconsistent (1) 
- Consistent (10) 
# of 
people self 
identifying 
As 
a % 
1 0 0 
2 0 0 
3 0 0 
4 0 0 
5 0 0 
6 4 15.4 
7 2 7.7 
8 6 23.0 
9 8 30.8 
10 6 23.0 
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 At the outset of the class the participants identified a their current practices, 
prayer being the most common with 23 percent self identifying this practice. Prayer has 
many forms, and conversation with the participants revealed that what was primarily 
meant by prayer was an ad hoc form of personal relational sharing with God that included 
thanksgiving, petition, and intercession. The second observation was that the Bible 
played a key role in the current practices of the participants, with 30 percent identifying 
some form of engagement with Scripture (devotional or study) being apart of their 
formation. If the other books category included books to help understand Scripture the 
figure jumps to as high as 40 percent. The singular value of Scripture was evident among 
the group but what appeared to be missing was an engagement with Scripture that was 
not so much “attempting cognitive information mastery but instead formation by God 
through responding to Scripture with both heart and spirit.”189 Only one person identified 
silence and listening as a practice – a practice that itself undergirds the practice of 
approaching Scripture through lectio divina. Corporate worship and fellowship were 
mentioned as practices, which provides evidence that some acknowledge a communal 
element to formation, but these elements were only identified by two separate 
individuals. The participants showed high rates of perceived consistency in their current 
practices.  
 
Pre- and Post-Class Survey Results 
 Participants who completed both the pre- and post surveys constitute the major 
focus of the research questions. Examining their responses provided insight into the 
                                                
189 Mulholland, Shaped by the Word, 20. Italics mine.  
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effectiveness of Monk for a Month in breaking down barriers among the generations, 
deepening each individual’s spiritual formation, and building genuine Christian 
community among these diverse generations. 
Table 1.4  Pre- and Post-Survey Question: How connected do you feel to the lives of 
others at PCOM? 
 
 At the outset of the experience 57.7 percent of the participants rated themselves as 
more isolated at PCOM than connected by rating themselves between 1 and 5 out of 10. 
At the end of the experience only 19.1 percent of the participants rated between 1 and 5 
out of 10. The weighted average of the outset was 5.57, and the mode 5. At the end of the 
project the weighted average was 6.41, and the mode was 8. Participants showed a 
significant increase in their sense of connection to other’s lives as a result of the Monk 
for a Month experience.   
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Table 1.5 Pre- and Post-Survey Question:  How connected do you feel to the lives of 
those in generations that are not your own generation at PCOM?  
 
 
 
Perhaps more considerable is the extent to which this increased connection took 
place among the different generations. At the outset of the experience 69.1 percent of 
participants identified as feeling more isolated than connected to the lives of those from 
other generations at PCOM, having rated themselves between 1 and 5 on the survey. The 
weighted average was 3.67 and the mode was 3. The highest rating given was a 7 out of 
10. At the end of the experience 72.6 percent of the participants perceived connection to 
those of a different generation, having scored themselves between 6 and 10. Only 27.2 
percent scored themselves between 1 and 5. The weighted average was 6.73, the mode 
was 7. This is a strong indication that the Monk for a Month strategy was effective in 
breaking down barriers between the generations and developing a sense of unity among 
this diverse group.    
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Table 1.6 Consistency of Adapted Rule Practice: On a scale of 1-10 (1 being 
inconsistent and 10 being very consistent) how able were you to embrace the “rule” for 
this month? 
Inconsistent (1) 
- Consistent (10) 
# of 
people self 
identifying 
As 
a % 
1 0 0 
2 2 9.0 
3 1 4.5 
4 1 4.5 
5 4 18.2 
6 2 9.0 
7 6 27.3 
8 2 9.0 
9 4 18.2 
10 0 0 
 
Overall, the group was less consistent in their practice of the adapted Rule (see 
Appendix G for a copy of the Rule developed by participants) than they were with their 
current practices. This was expected, as attempting something new always requires more 
vigilance and discipline than maintaining the status quo. Still, 63.5 percent of the group 
rated 6 and above, which shows that over they made a diligent effort toward living under 
the adapted Rule. 
Table 1.7 Do you believe that the monastic practice(s) allowed you to connect with God 
more deeply?  Which practices were most helpful? 
Practice  # of participants citing importance 
Lectio divina 8 
Fixed hour prayer 10 
Hospitality 6 
Silence 2 
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All of the participants answered that the monastic practices allowed them to 
connect with God more deeply. The small group facilitators were able to give further 
insight into the dynamics of the groups and their practices over the month. Creating a 
time and space in which to be silent appeared to be an initial obstacle to many in the 
groups, but learning to recognize unnecessary noise, as well as knowing that their small 
group would hold them accountable to what they had together agreed to do, was enough 
incentive to overcome this challenge. One insight that emerged from this conversation 
was that accountability, even the informal accountability offered by the small group, 
appears necessary to the task of communal formation.  
Some initial lack of confidence in using lectio divina among the participants was 
overcome through attempting the practice together as a group and then discussing it. This 
appeared to build confidence for individuals to practice lectio divina on their own. Many 
of the participants mentioned that their encounter with Scripture was critical to the 
month’s experience, and acknowledged that lectio divina was a different way of reading 
the Bible. Having a fixed time of day in which each member of the group knew that they 
were being prayed for and were praying for each member of their group appeared to give 
permission for participants to interact with each other outside of the group. This was 
especially important in the overcoming of generational barriers as the participants would 
often have to seek each out in locations in the church that were generationally specific, 
such as the Millennial seeking out the Builder in the traditional/sanctuary worship 
service. Participants also noted that the regular praying of the Lord’s Prayer, and being 
immersed in the Psalms became a tool for reflection on their own prayer life.  
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The facilitator interview also posed the question of how the facilitators perceived 
God to be at work in the group as they practiced the adapted Rule. Attempting to place a 
metric upon the Spirit’s activity, and perhaps even measure spiritual growth is not an 
easy task, and while the responses subjective, they were thoughtful and showed the kind 
of discernment that was expected of the spiritually mature facilitators. The answers were 
as follows: 
- We were learning how to slow down and listen to God and each other. 
God was teaching people how to hear his voice. 
- The Holy Spirit was showing the group how to love each other and be a 
community. 
- Eating together was a regular reminder of the Lord’s Supper and our need for 
Jesus and each other.   
- Doing anything together with other people builds shared experience and can 
help people to know and accept each other better.  
These insights from the End of Class Survey and the Facilitator Interviews 
demonstrate that both individual spiritual formation and communal formation took place 
over the month through the adapted Rule. 
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SUMMARY AND CONCLUSION 
The justification for this project came out of personal observations of the social 
dynamics at work in the congregational life of PCOM. At the time I recognized that the 
church was marked by deep generational segmentation and wondered what kind of 
meaningful shared experience might succeed in bringing the generations together. 
 It was my belief that the New Testament evidence was that the Holy Spirit broke 
down the barriers of race, gender, and social standing that kept people from enjoying the 
community of each other. Extrapolating on the New Testament evidence, attentiveness to 
the Holy Spirit would be a prerogative to breaking down the barriers between generations 
at PCOM. Thus, the purpose of the project was to examine how a shared experience 
among the generations that was primarily designed for the participants to engage both the 
Holy Spirit and each other would change the participants. The Benedictine monastic 
practices fit the joint purposes of spiritual formation through engagement with God and 
simultaneous communal formation through engagement with each other. If genuine 
community could be formed among these diverse people it would provide a potential 
witness to the larger community of God’s power. 
 To determine the extent the project should be considered a success, a number of 
perspectives must be considered. The first are the limitations of the study. The small 
sample of participants in Monk for a Month, especially when seen in proportion to the 
size of the congregation, suggest some further questions. Is the data from twenty-two 
participants enough to be considered reliable? Certainly the data from more participants 
would allow for more reliable generalizations to be gleaned from the data. The question 
as to why the group was the size that it was remains unclear. Perhaps the idea of monastic 
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practices was too eclectic among Presbyterians to be considered worthy of investment. 
The overscheduled nature of Southern California life must also be considered as a factor 
in the small sample. Regardless of the reason, the small sample diminishes the reliability 
of the study especially in attempting to generalize the results.  
  The pre- and post- surveys were deigned, in part, to measure the degree of 
change. They were helpful in demonstrating that the participants had moved from feeling 
isolated to feeling connected, and even more so with those of generations other than their 
own. In retrospect, some other questions might have been asked that would have 
provided more detail on the nature of the change. Questions about how participants felt 
about members of specific generations could have revealed that certain generations were 
more problematic to deal with for some but not others. Questions about consistency of 
practice were meant to measure how attentive the group was to the Holy Spirit through 
the practices. Perhaps a more personal question about the Spirit’s presence and activity 
should have been asked.   
 The nature of the subject: spiritual encounter, spiritual growth, and communal 
growth, are by their nature subjective. At the same time, the tools in which to measure 
these topics, surveys and interviews, allow for a lot of subjectivity and potential bias on 
the part of the participants and the researcher. The best attempt I could produce for 
creating objective measurement was a pre- and post- survey with the same questions on 
each. This provided some control and objective measurement to what was otherwise a 
very subjective analysis.    
 Despite the limitations of the study some worthwhile conclusions can be gleaned 
from of the results. The process of engaging the adapted Rule made the participants more 
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attentive to God’s presence. The role of silence along with the practices of lectio divina, 
fixed hour prayer, and hospitality were effective tools to help individuals connect with 
and respond to God. That all participants responded that the practices allowed them to 
connect with God more deeply is an affirmation of the hypothesis. The naming of lectio 
divina and fixed hour prayer as the most valuable tools in this connection also fits the 
hypothesis, as these practices are focused around relational connection, speaking to and 
listening to the Living God. 
 Engaging the adapted rule also compelled participants to be attentive to each 
other. Built into the idea of a monastic community is an implied experience of 
undertaking a way of life together. In order to perform this way of life, individual  
preferences, many of which would normally keep people apart, were temporarily put 
aside. Simply put, the participants expected to interact with each other the way that a 
community of ancient monks would have interacted.   
The practice of the adapted rule created connection and unity where there was 
previously isolation, and in some cases division. This communal formation took place as 
demonstrated through connection and acceptance of those who were of a different 
generation. This was evident in the degree to which the participants voiced a change in 
their sense of isolation or connection, both at PCOM, and especially with those of a 
different generation, between the outset and finale of the project. Barriers were broken 
between the generations and a developing sense of unity was occurring. What to attribute 
this creation of community to is the question. Small group dynamics themselves have a 
unifying element, but it would seem in this instance that the large degree of change must 
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be credited to more than simple group dynamics. While it remains impossible to measure 
the influence of the Holy Spirit, it is the Spirit that creates and sustains community. 
 Did this developing sense of unity translate into a larger witness to the community 
of God’s power to break down barriers? It is certainly the case that this group of 
generationally diverse people enjoyed the Holy Spirit and each other in ways that they 
had not anticipated. I am confident that this experience changed the participants in a 
significant way, such that they now offer a fresh challenge to the generational 
segmentation that currently exists at PCOM. Creating ways for the participants to share 
these stories of personal and communal transformation will continue to be important. I 
am hopeful that this witness within the church of what God has done in the lives of the 
participants will create a longing in others for a more genuine form of Christian 
community. Because the initial results were encouraging, there is already interest in 
offering the class again and experimenting with Benedictine practices over a longer 
period of time.  
 Some insights from this pilot project deserve consideration for future actions.  
The initial thought that a primer on generations was needed in order to justify the Monk 
for a Month experiment to bridge the generations proved to be unfounded.  Monk for a 
Month included some brief teaching on generations that was enough to demonstrate the 
segmenting of generations at the church.  In the future it would not be necessary to offer a 
lengthy primer on generations as a way of generating interest in Benedictine practices.   
 The approach to the content through the participation of interactive teaching built 
commitment.  This commitment allowed for the group to make decisions that would form 
the adapted rule.  Choosing the small group as the tool for experimenting with the 
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practices further deepened the participants’ commitment level by adding another layer of 
accountability.  Developing the pilot project into the larger congregation will need to 
follow a similar course of action, that builds commitment through interaction, 
participation, decision making, and accountability.   
  Generating interest in Benedictine practices remains a challenge in this context.  
Monk for a Month was promoted through all of the church’s communication channels, 
was timed to coincide with the end of lent, after the congregation had received sermons 
about the importance of spiritual practices, and was primed with the generations class.  
Despite these efforts, Monk for a Month attendance was lower than anticipated.  
However, there are now people who can speak about the impact of this experience. 
Leveraging these testimonies, and timing the next Benedictine event with Lent, rather 
than after it, will help to build future interest.  Another possibility is to hold the teaching 
on a Friday night and Saturday at a local Benedictine monastery where the group could 
experience the environment and hospitality of the Benedictines for themselves.  This 
would not only immerse participants in an authentic monastic environment, but would 
also allow those with mid-week commitments to participate.  
 My desire would be that Benedictine practices would become a way of life for all 
who call PCOM their church home.  There are early signs that some aspects of the Rule 
are becoming normative for PCOM.  Early this year, the elders were trained on how to 
practice lectio divina, and began using a common text with their committees before 
moving into the decision-making aspect of committee work. These elders have exposed 
all of their committee members to the practice, which means that nearly one hundred 
people now practice lectio divina each month.   The new members class is held quarterly 
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and one aspect of the class covers the topic of the lifestyle of a Christian.  In the past this 
has been a time to talk about the importance of weekly worship, tithing, and service. Now 
this time is being used to talk about the necessity of scheduling time for disciplines of 
silence, listening, prayer and Scripture.   The elders are also discussing the necessity of 
hosting a church wide meal that would be held quarterly for the primary purpose of 
church unity. In order for Benedictine practices to become normative at PCOM, some 
kind of immersion experience that resembles Monk for a Month will also need to happen 
on an ongoing basis, likely during Lent each year.   
The premise of this project was that shared attentiveness to the Holy Spirit would 
break down barriers that keep people from one another.  This project focused upon 
removing generational barriers, but there are other barriers, both in the church and the 
community, that the Holy Spirit could also remove that would create more genuine and 
abundant community. One possibility for 2016 is to share Monk for a Month with Saint 
Kilians Roman Catholic Church, which is only two blocks from PCOM. There has been 
some interest expressed by people from both churches for doing something together, but 
common ground has not yet been found.  Sharing lent together in Benedictine practices 
would be ecumenical, benefit both congregations, and model the kind of Christian 
hospitality that finds Christ in strangers, be they Roman Catholic or Protestant.  It is my 
prayer that these early discussions with our neighbors would come to fruition.  As this 
witness grows within the church and beyond it, I am optimistic that PCOM will evidence 
the impact of this counter cultural witness to the fragmented nature of South Orange 
County. 
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APPENDIX A 
Average Weekend Attendance Hartford Institute for Religion Research Date Verified 
11/27/2012   
 
Saddleback Valley Community Church  22418 
 
Mariners Church    10700 
 
Rock Harbor      3800 
 
Coast Hills Community Church  3500 
 
First Evangelical Free Church (Fullerton) 6000 
 
Calvary Chapel (Costa Mesa)   9500 
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APPENDIX B190 
  
  
 
                                                
190 “Generational Differences,” http://www.wmfc.org/uploads/GenerationalDifferencesChart.pdf 
(accessed January 5, 2015). 
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APPENDIX C 
 
Survey for  
Monk for Month 
 
 
What are some of the things that you currently do in order to connect with God? 
 
 
 
On a scale of 1-10 (1 being rarely and 10 being very consistent) how regular would you 
say you practice these things? (circle)  
 
1- 2- 3- 4- 5- 6- 7- 8- 9- 10- 
 
 
How connected do you feel to the lives of others at PCOM? 
(1 being isolated and 10 being deeply connected) 
 
1- 2- 3- 4- 5- 6- 7- 8- 9- 10- 
 
 
How connected do you feel to the lives of those in generations that are not your own 
generation at PCOM?  
 
1- 2- 3- 4- 5- 6- 7- 8- 9- 10- 
 
 
What do you hope for by being involved in Monk for Month? 
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End of Class Survey for  
Monk for Month 
 
 
Do you believe that the monastic practice(s) allowed you to connect with God more 
deeply?  Which practices were most helpful? 
 
 
 
On a scale of 1-10 (1 being inconsistent and 10 being very consistent) how able were you 
to embrace the “rule” for this month? (circle)  
 
1- 2- 3- 4- 5- 6- 7- 8- 9- 10- 
 
 
As a result of the monastic practices how isolated or connected to the lives of others at 
PCOM? 
(1 being isolated and 10 being deeply connected) 
 
1- 2- 3- 4- 5- 6- 7- 8- 9- 10- 
 
 
As a result of the monastic practices, how connected do you feel to the lives of those in 
generations that are not your own generation at PCOM?  
 
1- 2- 3- 4- 5- 6- 7- 8- 9- 10- 
 
 
What do you anticipate you will take away for the future from this class? 
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APPENDIX D191 
 
The Midday Office   To Be Observed on the Hour or the Half Hour 
      Between 11A.M. and 2 P.M.  
 
READER: 
The Call to Prayer 
God has gone up with a shout, the Lord with the sound of the ram’s-horn.  Song Praises 
to God, sing praises; sing praises with all your skill.  God reigns over the nations; God 
sits upon his holy throne.  
Psalm 47:5-8 
 
CONGREGATION: 
The Request for Presence 
Let the peoples praise you, O God; let the peoples praise you.  
Psalm 67:3  
 
READER 
The Greeting 
For you alone are the Holy One, you alone are the Lord, you alone are the Most High, 
Jesus Christ, with the Holy Spirit, in the glory of God the Father. 
 
CONGREGATION 
The Refrain from the Midday Lessons 
Tell it out among the nations: “The Lord is King!” 
Psalm 96:10 
 
ALL 
A Reading 
Since you have been raised up to be with Christ, you must look for things that are above, 
where Christ is, sitting at God’s right hand. Let your thoughts be on things above, not on 
things that are on the earth, because you have died and now the life you have is hidden 
with Christ in God. But when Christ is revealed – and he is your life- you, to, will be 
revealed with him in glory.  
Colossians 3:1-4 
 
CONGREGATION 
The Refrain 
Tell it out among the nations: “The Lord is King!”  
 
READER 
The Midday Psalm     Great are the Deeds of the Lord 
                                                
191 Phyllis Tickle, The Divine Hours (New York: Oxford University Press, 2007), 447. 
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I will give thanks to the Lord with my whole heart, in the assembly of the upright, in the 
congregation.  
Great are the deeds of the Lord! They are studied by all who delight in them.  
His work is full of majesty and splendor, and his righteousness endures for ever.  
He makes his marvelous works to be remembered; the Lord is gracious and full of 
compassion.  
He gives food to those who fear him; he is ever mindful of his covenant.  
He has shown his people the power of his works in giving them the lands of the nations. 
The works of his hands are faithfulness and justice; all his commandments are sure.  
They stand fast forever and ever, because they are done in truth and equity.  
He sent redemption of his people; he commanded his covenant forever; holy and 
awesome is his Name.  
The fear of the Lord is the beginning of wisdom; those who act accordingly have a good 
understanding; his praise endures forever.  
Psalm 111 
 
CONGREGATION 
The Refrain 
Tell it out among the nations: “The Lord is King!”  
 
ALL 
The Cry of the Church 
Even so come, Lord Jesus!  
 
ALL 
The Lord’s Prayer 
 
READER 
The Prayer Appointed for the Week 
O God, who by the glorious resurrection of your Son Jesus Christ destroyed death and 
brought life and immortality to light: Grant that I, who have been raised with him, may 
abide in his presence and rejoice in the hope of eternal glory; through Jesus Christ my 
Lord, to whom, with you and the Holy Spirit, be dominion and praise forever and ever.  
Amen 
 
CONGREGATION 
The Concluding Prayer of the Church 
O God you make me glad with the weekly remembrance of the glorious resurrection of 
your Son my Lord: Give me this day such blessing through my worship of you, that the 
week to come may be spent in your favor; through Jesus Christ our Lord. Amen. 
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APPENDIX E 
 
A. The historical development of early monasticism. 
 1.What was monasticism responding to?  
a) Cultural upheaval 
b) White martyrdom 
 
B. Benedict’s story 
 
C. What is a rule and what is its purpose? 
 1. Life lived together 
 2. What did this life look like?   
 3. Video of a day in the life of a monastic192 
 
D. The way of humility (see chapter 7 of RB)   
 
E. The goal of the Christian life  
 1. Union with God 
 2. Contemplation  
 
F. Identify the aspects of RB that we will be examining in detail later- the role of silence 
and listening, the liturgy of the hours, hospitality, lectio divina, family meetings, and the 
role of work.   
 
G. With this background information, some interaction will be used as a way to explore 
the possible connections of the RB with PCOM and its generations. The points below are 
some of the potential strengths of RB that will aid discussion. Some of these strengths 
will resonate more with one generation than another. Others will be applicable to the 
whole group.  
1 Monasticism was, in part, a response to cultural upheaval. How might a 
monastic type of movement be helpful amidst our current dramatic shifts in 
culture?   
2. RB offers movement from isolation to life together.   
3.  Offers movement from compartmentalization and imbalance to integration and 
new grasp of time.  
4. Offers movement from financial pressures to sharing and work. 
5. Offers movement from few tools for spiritual formation to immense 
possibilities, as all of life becomes a gym for spiritual growth. 
                                                
 192 Sacred Heart Church, September 25, 2007, January 10, 2009, 
http://www.youtube.com/watch?v=qJFZ-fcxq4c&feature=related 
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6. Offers movement from reading scripture as information and then applying 
principles, to hearing God personally through lectio divina.   
7. Offers movement from loose relational bonds to greater number and depth of 
relationships.  
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APPENDIX F 
 
Prepare:  Be conscious of relaxing your muscles, slow your breathing.  Ask God 
to speak to you.    
Read: Read Psalm 1 aloud.  Read it again. The third time you read it aloud, ask 
yourself: Is there a word or phrase that stands out to me? What is the Spirit 
drawing to my attention? 
Meditate: What connections are there between the phrase that stood out to you 
and your life?  What is God saying to you by means of this word or phrase?  
Pray: Now take these thoughts and offer them back to God in prayer, giving 
thanks, asking for guidance, asking for forgiveness, and resting in God’s love.  
What is God leading you to pray? 
Contemplate: Simply rest in God’s presence.  Stay open to God.  Listen to God.  
Remain in peace and silence before God.  How is God revealing himself to you? 
Coming back together after the forty-minute exercise, we will spend time debriefing the 
experience: 
o What was the lectio divina experience like for you? 
o How was it different than the way that you have read the Bible in the past? 
o What was it like for you to be silent? 
o If you are comfortable sharing, what phrase or word stood out to you?  Did you 
sense God saying something to you? 
o What was contemplation like? Did you experience anything? 
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APPENDIX G 
 The Adapted Rule that was created by the participants was as follows: 
 
1. As to Silence (which allows us to listen both to God and each other):   
 - We will attempt life without screens (tv, computer, smartphones etc.) for the 
two hours 
before we go to sleep each night.  
 - We will attempt to drive to and from work without the radio playing in our 
automobiles.  
 - We will be more intentional to listening, both to God and to others.  
 
2. As to Lectio Divina:  
 - Each day we will use this practice to read a few verses from Matthew 5-7 (The 
Sermon on the Mount).  The whole of the sermon will be completed over the 
period of a month.  
 
3. As to Fixed Hour Prayer (the Divine Hours):  
 - We will attempt to pray twice a day; once in the morning before other 
scheduled activities, and once in the evening.   
 - For morning prayer we will use the Psalms 1-30.   One each morning, and then 
conclude with the Lord’s Prayer.   
 - In the evening prayer, pray for those in the Monk for a Month group.  We will 
use an email chain as a way of making prayer requests and praises.  This time of 
prayer will be ended by singing or reading a hymn.  (Hymnbook will be 
provided).  
 
4.  As to hospitality: 
Each small group will be intentional about receiving each other as if each person 
being received were Christ himself.  Each of us will be intentional about making 
room for one another in conversation, and in time given to one another as needs 
surface.   
Additionally, the whole group will meet at Ed and Pat MacKay’s home on June 
17th at 6:00 PM for a common meal.   
 
5. As to Family Meetings 
As needed to address any concerns that arise. 
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